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Benediction 


Tarkasangraha is the most popular and the basic text 
of the Nyaya-vaisesika school dealing with logic and 
epistemology. The popularity of the text rests on the fact 
that it presents all the salient concepts of the school in 
a cogent and lucid fashion. But hidden within its outer 
simplicity is an inner depth that has been unravelled 
by a host of commentaries written during the last four 
centuries. The study of this text will not only help in 
the understanding of the Nyaya-Vaisesika school but will 
also lay a strong foundation for the comprehension of the 
principles of all other schools of Indian Philosophy. Once 
one captures the methods of cognitive analysis as presented 
in this system, one can handle any knowledge discipline 
with ease. Hence the famous statement of the Indian 
tradition: kanada paniniya ca sarvasastropakarakam— 
logic and grammar are foundational for all systems of 
knowledge. 

Though some English translations of this text are 
certainly available, there has been a long felt need to bring 
out a student-friendly book that caters to the needs of the 
present day students. The diagrammatic presentations of 
concepts and lucid explanatory notes on difficult aspects of 
the text will amply facilitate in understanding the concepts 
of Indian logic and epistemology with ease. I have no 
hesitation in asserting that this work of Prof. V. N. Jha 
is pre-eminently suited to all students of any discipline to 
begin their quest of Indian logic and epistemology. 
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It is indeed his sheer commitment to the Indian 
knowledge tradition that is responsible for this labour of 
love. Asa student of Prof. V. N. Jha, I feel honoured to 
write this benedictory note for this unique work of his. 

I pray to the Lord and Pūjya Gurudev Swami 
Chinmayanandaji that this translation and commentary 
of Tarkasarigraha reaches a large number of students and 
may all be benefited by its study. 


In Sri Gurusmrti, 
Swami Advayananda, 
President, CIF 
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Preface 


I feel immense pleasure in placing in the hands of our 
readers Prof. V. N. Jha's lucid English translation of 
Tarkasangraha of Annambhatta with elaborate notes. 
Although this is a basic text of Nyaya-Vaisesika system 
of Indian philosophy, it serves as a fundamental treatise 
to enter into the frame-works of other systems of Indian 
philosophy too with great ease. That is why; this text 
is compulsorily taught to all students of all disciplines 
of knowledge in our traditional educational system. Our 
world of experience carries names and forms. Here is an 
attempt in this text to capture the entire world of names 
and forms through language and that is why, this has 
become a fundamental text to enter into any intellectual 
discipline. It is a manual for the beginners. It deals with 
ontology, logic and epistemology. Although very brief in 
form, it is presented with profound clarity. 

Annambhatta composed Tarkasangraha and also a 
commentary on it called Dipika in the later half of the 
17th Century. He was a Tailanga Brahmin of North 
Arcot (Chittoor) district of Andhra Pradesh who had 
settled down in Benaras. He is also the author of Nyaya- 
parišista-prakāša. 

Although there are several English translations of 
Tarkasangraha still one will find that this translation of 
Prof. V. N. Jha is unigue in the sense that it is lucid 
and simple and is augmented by elaborate explanatory 
notes with diagrams wherever necessary. His graphic 
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presentation of the abstract ideas will immensely help 
the readers concretize the concepts. An index of Key 
Terms of Nyaya with their English equivalents and a list 
of commentaries on Tarkasangraha composed by various 
traditional scholars are also appended in this volume. 
Similarly a detailed Bibliography of various editions 
of Tarkasangraha along with its 93 commentaries and 
sub-commentaries have also been appended at the end of 
the text which will prove to be of great use to the advanced 
researchers. 

The Chinmaya International Foundation Shodha 
Sansthan feels great joy in bringing out this publication 
because it will provide a great help to scholars of Indian 
philosophy in general and Nyāya-Vaišesika philosophy in 
particular. We are thankful to Prof. Jha for allowing us to 
publish such a valuable and useful work by the Chinmaya 
International Foundation Shodha Sansthan. I also thank 
my colleagues for carrying out all works related to the 
publication of this volume. We are thankful to Rashtriya 
Sanskrit Sansthan, New Delhi for the financial assistance 
to bring out the book. I pray to Guruji and the almighty 
God for blessings. 


Dilip Kumar Rana 
Director, CIFSS 
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( Kalidasa's Abhijnanasakuntalam) 
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Introduction 


There are six orthodox systems namely, Sankhya, Yoga, 
Nyāya, Vaisesika, Pūrvamīmāmsā and Uttaramīmāmsā. 
Purvamimarisa is referred to as simply Mimarhsa and 
Uttaramimarhsa is popularly known as Vedanta. These six 
systems are called orthodox because they believe in the 
authoritative-ness of the Vedas. 

As against these, there are three philosophical systems 
which do not believe in the authoritativeness of the Vedas. 
They are Carvaka, Buddhist and Jaina systems. These are 
referred to as heterodox systems of Indian Philosophy. 

The orthodox systems are also called astika-darsana 
and heterodox systems are known as nāstika-daršana. Here 
the terms āstika and nastika mean that system of thought 
which believes in the authoritativeness of the Vedas and 
that system of thought which does not believe in the 
authoritativeness of the Vedas respectively. 

The terms astika and nastika do not mean here ‘one 
who believes in God’ and ‘one who does not believe in 
God’ respectively, because the system of Mimamsa is 
an āstika-daršana and yet it does not believe in God. 
Similarly, there is niriévara-sankhya and se$vara- sankhya 
(yoga), Vaišesika too did not have God in its sütra-period. 

All the six Vedic-philosophical systems were initially 
formulated in the sütra-style. Kapilamuni composed 
Sārikhya-sūtras; Pataüjali wrote Yoga-sutras; Kanada 
wrote Vaiéesika-sütras, Gautama wrote Nyāya-sūtras, 
Jaimini composed Mīmāmsā-sūtras and Bādarāyaņa 
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composed Vedānta-sūtras. The thoughts of these systems 
developed through a very rich tradition of writing 
commentaries and sub- commentaries thereon which have 
recorded the intense dialogues between the heterodox 
systems on one hand and interorthodox systems on 
the other. These dialogues have added depth to Indian 
Philosophical systems. 

Iévarakrsna wrote Sankhyakarika; Vyasa composed 
Bhāsya on the Yogasūtras; Prašastapāda wrote Bhāsya on 
the Vaišesikasūtras; Vatsyayana composed Bhāsya on the 
Nyāyasūtras; Sabara wrote Bhāsya on the Jaimini- sutras; 
and the Bādarāyaņasūtras were commented upon by 
various schools of Vedānta. Šankarācārya wrote Bhāsya on 
the Vedāntasūtras; likewise Nimbārka, Rāmānuja, Mādhva, 
and Vallabha composed elaborate commentaries from a 
specific point of view giving rise to various schools of 
Vedānta. 

Therefore, Vedānta too is of various types: Advaita 
of Sankara, Sivadvaita of Kashmira, Suddhadvaita of 
Vallabha, Bhedabheda of Nimbarka, Visistadvaita of 
Ramanuja, Dvaita of Madhva and Acintyabhedabheda 
of Caitanyamahaprabhu. Although popularly one 
understands by the term Advaita as Sankara’s Advaita, 
the philosophy of Bhartrhari is called Sabdadvaita, 
that of Vallabhācārya as Suddhadvaita and that of 
Kashmir Saivism as Šivādvaita since their fundamental 
presuppositions are different. It is interesting to note 
that all these advaita-philosophers quote the same Vedic 


xiv 








text in support of their respective stand-points and this 
became possible only because their basic presuppositions 
were different. 

Like-wise two different interpretations of the Sabara- 
bhāsya gave rise to two schools of Pūrvamīmāmsā: 

(1) Kumārila and (2) Prabhakara. Murāri created a third 
school of Pürvamimàinsa by commenting directly on the 
Mīmāmsāsūtras of Jaimini. 

Indian philosophical systems acguired structural depth 
because they honored freedom in thinking and respected 
others’ positions at intellectual levels. That is why we find 
that whenever a particular system takes up an issue for 
discussion it presents first of all what others have to say 
on that issue. Even Cārvāka's view is not ignored. It is a 
different matter whether others’ views are to be accepted 
or rejected, but this could not be done without critical 
examination. 

The Vaigesika and the Nyaya systems were distinct in 
the beginning. God did not find a place in the Vaisesika 
School and abhāva as an entity was not discussed in 
the Nyàya School. But gradually there was give and 
take between these systems and by the 10% Century 
A.D. we find that these two systems have merged into 
one system due to their similar world-views. Thereafter 
these systems have been referred to by à combined name 
Nyāya-Vaišesika. 

It appears that there has been intense debate 
between the Naiyāyikas and the Buddhist logicians and 
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philosophers for at least one thousand years, if not more, 
over a number of philosophical issues. Whether there 
is something called substance or not, where qualities 
are located; whether there is a whole independent of 
its parts or not, whether there is self or not, whether 
absence should be given a status of an entity or not, 
whether there is necessity of accepting philosophical 
God or not many such issues engaged the attention 
of these philosophers. This dialogical literature of one 
thousand years is called Prācīna-nyāya. It consists of 
the Nyāyasūtras of Gautama, Nyāya-sūtra-bhāsya of 
Vātsyāyana, Nyāyasūtra-bhāsya-vārttika of Udyotakara, 
Nyāyasūtrabhāsyavārttikatātparyatīkā of Vācaspatimišra 
and Nyāyasūtrabhāsyavārttikatātparyatīkāparišuddhi of 
Udayanācārya (10** Century A.D.). 

This bulk of literature is an outcome of an issue- 
oriented dialogue and hence Prācīna-Nyāya may be 
characterized as prameya-pradhàna. 

The 10 Century A.D. seems to be the turning 
point in the development of Nyāya-Vaišesika thought. 
There is a shift of emphasis from prameya to pramana, 
(epistemology). This turning point gave birth to what is 
known as Navya Nyaya. From this period onwards we 
find that the Nyaya-Vaisesika philosophers are engaged in 
preparing a precise language of discourse. They discovered 
that during the Prācīna-Nyāya period many a time the 
communication remained ambiguous because the language 
of discourse was ordinary Sanskrit language and hence they 
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decided to develop Navya Nyaya language which can be 
used for ambiguity-free communication in any field. 


Once this language was developed by the 13*^ Century 
A.D., all thinkers and philosophers adopted this very 
Navya Nyàya language to analyze a thought and wrote 
books in their respective fields of discourse. This language 
became so popular that not only the Nyaya-Vaisesika 
Philosophers but even the thinkers of Mīmāmsā, Vedanta, 
Vyàkarana, Alankārašāstra and Dharma-$astra wrote 
books in this language and even today the same language 
is adopted as a tool to analyze ordinary language and 
represent human thoughts by many traditional scholars. 


The magnum opus of this period is the Tattvacinta- 
mani of Gangesopadhyaya of Mithila of the 12% or 13% 
Century A.D. In the year 1976, the Nyāyasiddhāntadīpa of 
Sagadhara has come to light. This is argued to be prior to 
Gangeša by Bimal Krishna Matilal who critically edited 
the text and it was published from the L.D. Institute of 
Indology, Ahmedabad. 

When Tattvacintamani reached Navadvipa (today’s 
Nadia District of West Bengal), it occupied a central 
place in the intellectual academic program of that 
place. Raghunatha Siromani wrote an epoch-making 
commentary called the Didhiti on it. Two great logicians of 
Bengal wrote two independent and critical commentaries 
on Didhiti which gave birth to practically two independent 
schools of Navya-Nyāya. They are Jagadīša Tarkalankara 
and Gadādhara Bhattācārya of Navadvīpa, the place where 
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Caitanya Mahāprabhu started his Bhakti movement. The 
two schools of Navya Nyāya are popularly known as the 
Jagadīša-school and the Gadādhara-school and the two 
commentaries on the Dīdhiti of Raghunātha are known as 
Jagadisi and Gadadhari. 

As I have already mentioned, the worldview of the 
Nyaya-Vaisesika system of philosophy and logic accepted 
the saptapadarthi model of capturing the entire world of 
human experience through natural language. 

This was necessary because the Buddhist idealists as 
well as the Sankaradvaitins held the view that reality 
could not be captured by language. The Nyaya-Vaisesika 
philosophers challenged this position and wanted to 
demonstrate that nothing can be known unless the world 
is presented before us with a name and a form. This 
system did not accept degrees of reality as proposed 
by Sankaracarya namely, vyavaharika, pratibhasika and 
paramarthika levels of reality. If x exists, it is real and 
ultimately real. An atom (paramāņu) is as much real as 
God and a sky-flower is as much fictitious as rabbits horn 
(Sasa-srnga). 

Language presents the world with a form and a name 
and there is no logic to prove that whatever is presented 

through language is false because that claim will also have 
to be made only through language. 


The Tarkasarīgraha of Annambhatta (1623 A.D.) is a 
very small but very profound treatise to introduce this 
world-view of the Nyāya-Vaišesika system of philosophy 
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with utter clarity. It is a unique hand-book of Indian Logic 
and Epistemology. The method through which the entire 
universe has been analyzed through natural language is 
comparable to any analytic method of sciences and social 
sciences today. Training in this methodology empowers à 
serious enquirer to go deeper into any analysis of human 
mind. It is this reason that this text occupied a unique 
position in the traditional curriculum of any discipline of 
knowledge. 

The traditional structure of presenting a scientific 
system consists of three things: (i) uddeša (listing of items 
to be discussed), (ii) laksana (defining each item of the 
list) and (iii) pariksa (critically examining whether the 
definitions apply properly to the items defined or not) 

The Nyāyadaršana of Gautama is composed in this 
format. Annambhatta seems to have followed this format 
excepting the third component namely, parīksā. 

The entire text of Tarkasarigraha follows the uddeša- 
laksana-model. This text presents clearly ontology, logic 
and epistemology of the system of Nyaya-Vaisesika. 

Tarkasarigraha can serve as the best text to develop 
the skill of Navya-Nyàya language too. At times we do 
find Annambhatta himself employing the Navya-Nyāya 
technigue of defining a concept. 

In the present day context, it has the capacity to serve 
as a basic introductory book to understand and analyze 
any thought of any academic discipline. The following 
sketch will show how the entire universe is captured and 
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analyzed through language and how beautifully the topics 
are arranged for discussion: 


Universe ( = padārtha=referent=entity) 


bhāva (positive) abhāva (negative) 


dravya guna karman sāmānya višesa samavaya 
(substance) (quality) (action) (universal) (particular) (inherence) 





sarnsargābhāva (relational absence) anyonyābhāva 
(mutual absence) 





prāg-abhāva dhvarnsa-abhāva atyanta-abhāva 
(Pre-absence) (destruction) (absolute absence) 


This is our entire universe and it has been captured in 
linguistic categorical terms. One thing one should note 
here. The whole universe has been categorized in two sets, 
one set of positive entities (bhāva-padārtha) and another 
set of negative entities or absence (abhāva-padārtha). This 
implies that in this world there are bhāva-referents as well 
as abhāva-referents. Thus, there is a particular rose-flower, 
for instance, in the garden and there is absence of that 
rose-flower too in this world. The absence is as much 
real as the rose. Both the bhāva-padārthas as well as the 
abhāva-padārthas are egually real and hence existent and 
vastu (entity). Abhāva is not tuccha or a-vastu or fictitious. 


As a matter of fact since there are bhava-padarthas which 
are real, there are abhāva-padārthas which have to be real. 
There cannot be absence of a fictitious entity. If some 
one talks about it, it does not make any sense in terms 
of reality. 


substances 


earth water fire air ether time space soul mind 


We are on the ground now. We deal with these nine 
substances. Of these nine the first seven are external and 
the last two are internal. Each individual is a soul delimited 
by body. Each soul is provided with a mind. Through this 
mind the individual soul gets connected with the internal 


as well as external world. 


A substance is conceived as a locus where quality or 
action is produced. The list of 24 qualities is as follows: 


rüpa (colour) gurutva (gravity) 

rasa (taste) sneha (moisture) 
gandha (smell) áabda (sound) 

sparša (touch) buddhi (cognition) 
sankhya (number) sukha (happiness) 
parimàna (extension) duhkha (unhappiness) 
prthaktva (separateness) iechā (desire) 
samyoga (conjunction) ^ dvesa (aversion) 
vibhāga (disjunction) prayatna (volition) 
paratva (remoteness) dharma (merit) 
aparatva (nearness) adharma (demerit) 
dravatva (liquidity ) samskara (impression) 





In this way, the remaining sub-sets have been presented 
and discussed. The classification of the entities has been so 
exhaustive that nothing is left out. In this very order each 
item is defined and discussed. 


English Translation: 

While translating this text into English I have tried to 
avoid the method of word-by-word translation, rather 
I have given more attention to making the issue, 
under discussion, clear. Communicational rather than 
philological approach has been respected. Modern idiom 
is preferred over traditional. 





| Explanatory Notes: 
As an aid to this goal, after translation of each text 
explanatory notes have been added and wherever necessary 
and wherever possible, diagrams have been added into to 
make the abstract ideas, a bit concrete. 


How to Read a Diagram? 
A box represents a cognition or knowledge. For example, 
should be read as “cognition or knowledge of ghata 
(pot)'. It shows that ghata appears as a content (visaya) 
of the cognition or knowledge. Relationships are shown by 
lines. with some modifications. 

Straight line A (—) B indicates relation in general. 

An arrow (—) at the end of a line indicates the direction 


of relationship. 
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Thus A + B means ‘A’ is related to ‘B’ and A — B 
means 'B' is related to A. 


A vertical line represents the relationship of 
‘locus-and-located’ (adhara-adheya-bhava). Thus, 





parvata 


says that dhüma ‘smoke’ is located on parvata ‘mountain’. 
A hazy line ‘=~’ means there is a doubt about the 


relationship. Thus, 


vahni 


parvata 


means 'there is a doubt about the contact of fire on the 
mountain. 
A pair of parallel lines with an arrow at the end 


represents a delimiting relationship. Thus, 


Cem] — [ee 


says that pratiyogità is delimited by ghatatva. 
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A pair of parallel lines with arrows on both the 
ends represents the “describer-and-described relationship' 
(nirüpya-nirüpaka-bhàva). Thus, 


=a ee 


should be read as pratiyogita-nirupita-anuyogita or 
anuyogita-nirupita-pratiyogita. 

A cause-and-effect relationship is represented by an 
arrow in which the tip of the arrow is connected with 


the effect and the beginning part is connected with cause. 
Thus, 


danda — ghata means danda ‘stick’ produces ghata 
‘pot’. 


A blank box indicates it is a cognition without any 


content (visaya). Thus, 


means, it is a container or cognition which can have some 
content. It is nirakara. 


Text: 1 
free gf faedet faena qoae 
STAT KALTU feat TASTE: || 


nidhāya hrdi višvešam vidhāya guruvandanam, 
bālānām sukhabodhaya kriyate tarkasangrahah. 


Translation: 1 

Having placed the lord of the universe in the heart (i.e. 
having remembered God) (and) having performed the 
prayer of the teacher (i.e. having prayed respectfully the 
teacher) the text called Tarkasangraha (lit. the text which 
summarizes the logical system of Nyāya and Vaisesika) 
is being composed (by me) for easy understanding of the 


learners. 


Notes: 1 

There are six systems of Indian philosophy under the 
group called āstika-daršana (the philosophical system 
which accepts the authority of the Vedic lore) and there 
are three systems of Indian philosophy under the group 
called nāstikadaršana (the philosophical system which 
does not accept the authority of the Vedic texts). The 
six astikadargana-s are Sankhya, Yoga, Nyaya, Vaisesika, 
Pūrvamīmārmsā and Uttaramīmāmsā and the three nastika 


daršana-s are Cārvāka, Bauddha and Jaina. 


1 








Tarkasangraha of Annambhatta 


The Nyāya and Vaišesika systems were distinct in the 
beginning. Gautama or Aksapāda wrote Nyāya-sūtra to 
present the logic and philosophical doctrine of the Nyāya 
system and Kanada wrote Vaišesika-sūtra to present 
the world-view of the Vaigesika system. But both the 
systems started developing similar world-views and as a 
consequence, by the 95^ /19th Century A.D., both merged 
together to form a single system of logic, epistemology 
and philosophy of life called Nyaya-Vaisesika System of 
Indian Philosophy. The Tarkasarigraha of Annambhatta 
is a systematic summary of that Nyaya-Vaisesika system 
of Indian Philosophy. 

The Nyaya-Vai$esika system accepted God who created 
the universe of our experience. Hence, as an àstika he 
remembers God and his teacher under whom he studied 
this system of thought. He performs, as it were, an act of 
expressing gratitude to seek their blessings for successfully 
composing and completing the text. He does this in order 
to set an example for his disciples who will also express 
gratitude to the Creator and the Preceptor before taking 
up the task of composing a text. The following of this 
practice of the tradition will make the next generation 
humble. 


Text: 2 

SAAT aaa: vH Ware: i 
dravya-guņa-karma-sāmānya-višesa-samavāya-abhāvāh 
sapta padārthāh. 


English Translation with Notes 


Translation: 2 
Substance, quality, action, universal, particular (disting- 
uishing feature), inherence (samavaya) and absence are the 


seven sets of referents (entities). 


Notes: 2 


The significant contribution of the system of Nyāya- 
Vaišesika is the analysis of the entire world of our 
experience in terms of language. It is everybody's 
experience that the world with which we behave, whole 
of our life appears, before us with a form (rüpa) and 
a name (nàman). We think in language and understand 
in language. Thus, the whole world can be conceived as 
a set of what language refers to, that is, referents or 
padarthah (padasya arthah). In other words, the entire 
universe of our experience is nothing but a sum total of 
referents of elements of a language which we speak and 
understand. We capture the universe through language and 
communicate it through language. This world is knowable 
and nameable. It is real and ultimately real. It is not 
the case that language cannot capture Reality. On the 
contrary, if x cannot be captured by language then there 
is no method available to human beings by which they can 
know the existence or reality of x. In this sense, language 
maps reality and the entire universe can be categorized 
in terms of language. A sentence is a verbalised cognition 
of the world. Therefore, when we are analysing language, 
infact, we are analysing thought and through that we are 
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analysing the thought-content i.e. the world. This is what 
the Nyāya—Vaišesika system did. 


It can be presented as follows: 


Universe ( = padārtha=referent=entity) 


abhāva (negative) 


bhāva (positive) 
dravya guna karman samanya vi$esa samavaya 


(substance) (quality) (action) (universal) (particular) (inherence) 





sarhsargābhāva (relational absence) anyonyābhāva 
| (mutual absence) 


prāg-abhāva dhvarhsa-abhāva atyanta-abhāva 
(Pre-absence) (destruction) (absolute absence) 


This is our entire universe and it has been captured in 
linguistic categorical terms. One thing one should note 
here. The whole universe has been categorized in two sets, 
one set of positive entities (bhāva-padārtha) and another 
set of negative entities or absence (abhāva-padārtha). This 
implies that in this world there are bhāva-referents as well 
as abhāva-referents. Thus, there is a particular rose-flower, 
for instance, in the garden and there is absence of that 
rose-flower too in this world. The absence of rose is as much 
real as the rose. Both the bhāva-padārthas as well as the 
abhāva-padārthas are egually real and hence existent and 


4 


English Translation with Notes 


vastu (entity). Abhāva is not tuccha or a-vastu or fictitious. 
As a matter of fact since there are bhāva-padārthas which 
are real, there are abhāva-padārthas which have to be real. 
There cannot be absence of a fictitious entity. If some 
one talks about it, it does not make any sense in terms 
of reality. 


Text: 3 
aa eurer getras IP ee Add II 


tatra dravyani prthivyaptejovayvakasakaladigatmamanamsi 
navaiva. 

Translation: 3 

Of these, the substances are of nine types only such as 
earth, water, fire, air, ether, time, space, soul and mind. 
Notes: 3 


We saw how the whole universe has been categorized in 
seven sets. Now one by one each set is being expanded by 
enumerating the members of each set. The first set is the 
set of substances. The substances are of nine types only. 
To put it diagrammatically: 


substances 


earth water fire air ether time space soul mind 


We are on the ground now. We deal with these nine 
substances. Of these nine the first seven are external and 
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the last two are internal. Each individual is a soul delimited 
by body. Each soul is provided with a mind. Through this 
mind the individual soul gets connected with the internal 
as well as external world. 

A substance is conceived as a locus where quality or 
action is produced. The list of qualities is given in the next 


text. 


Text: 4 

URRY ASAT RATT CT HESSE 
CHAE MAGIA: SENAT Ter ASRS GA TOT: || 
rupa-rasa-gandha-sparsa-sankhya-parimana-prthaktva-sam- 
yoga-vibhāga-paratvāparatva-gurutva-dravatva-sneha-šabda- 
buddhi-sukha-duhkha-icchā-dvesa-prayatna-dharmādharma- 


samskārāšcaturvimšatigunāh. 


Translation: 4 

Colour, taste, smell, touch, number, size, separateness, 
contact, disjunction, remoteness, nearness, heaviness 
(weight), fluidity, moisture, sound, cognition, pleasure, 
pain, desire, aversion, volition (mental readiness or 
preparedness), merit, demerit, and impression are the 
twenty-four qualities (of the substances). 


Notes: 4 

These twenty-four qualities reside in the substance only. 
No quality resides in another quality or in any other 
entity naturally. Qualities reside in their loci naturally by 
inherence (samavaya). In this list the first fifteen belong to 


English Translation with Notes 


the external world and the remaining nine belong to the 
internal world. 

Thus cognitions, pleasure, pain, desire, aversion, 
volition, merit, demerit and impression are the elements of 
our internal world. These occur in us (that is, in the soul 
which is a substance). These nine qualities are found only 
in the soul and hence they are treated as special qualities 
of the soul. For every individual these qualities occurring 
in his or her soul are exclusively internal and the rest of the 
world including these qualities in others' selves is external 
for him. 

Thus, each individual is interacting with two worlds: 


internal and external in getting access to both the worlds. 


Text: 5 


SCAT ATO GATRA TA BANI 


utksepanapaksepanakuncanaprasaranagamanani panca 
karmani. 


Translation: 5 


Throwing up, throwing down, contracting, expanding and 


moving are the five types of actions. 


Notes: 5 

As a matter of fact all these five types of action 
can be covered by a single term namely, ‘movement’. 
Thus, these varieties are varieties of ‘movement’ only. 
A movement causes disjunction from one space and 
establishes conjunction with another space. 
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Like a quality, an action also resides in a substance. No 
action will have another action or any other entity as its 
natural locus. That is, no action resides in any entity other 
than substance by the relation of inherence. 

Substance which has a limited size alone will have 
action. An omnipresent entity like soul, time, space, etc. 
cannot have movement. 


Text: 6 
aerate fēfāci Gar 


paramaparanceti dvividham sāmānyam. 


Translation: 6 


Pervader and pervaded are the two types of universal or 
generic property or class-forming property. 


Notes: 6 
Universals are such properties which bring members to 
form one class. For instance, potness will bring individual 
pots to form a class of pots. A Universal, therefore, includes 
all members and excludes all those which are not the 
members of that class. Thus, it is a class-forming property. 
It is of two types, keeping in view its extension. 
‘Potness’ includes all pots, but ‘earthness’ includes all pots 
and also all those things which are made of earth. 'Thus, 
‘earthness’ pervades ‘potness’ and ‘potness’ is pervaded 
by 'earthness. Again, ‘substanceness’ will be pervader 
and ‘earthness’ will be pervaded by ‘substanceness’. The 


English Translation with Notes 


‘pervader’ occupies larger area in comparison to the 


‘pervaded’. 


Text: 7 


Paraga ANNA Vail 


nityadravyavrttayo visesastvananta eva. 


Translation: 7 
However, the višesa-s (i.e. the ultimate distinguishing 
factors of permanent substances) occurring in all 


permanent substances are innumerable. 


Notes: 7 

It is to be remembered that the Nyāya-Vaišesika system 
of philosophy believes in plural world. In pluralism each 
entity is considered to be unique and distinct. Two entities 
of even the same class have to be different. How to account 
for this difference? Two pots are different. Why? Because 
the parts of one are different from the parts of the other. 
Again, why two parts of the same whole are different? We 
will have to say that parts of one part are different from the 
parts of the other part. In this way one can go on asking the 
same question, and we will get the similar answer. Can we 
ever stop asking such question and getting the same reply? 
The result is the contingency of the fault of anavastha. 
In order to come out of it one has to say that the two 
particles (paramànu) out of which the immediate whole 
was created are partless. Still the enquiry continues and 
one would like to know: Why two particles are different 
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from each other? It is here the Vaišesika system introduced 

the idea of višesa. They held the view that all particles, in 

other words, eternal substances must be provided with an 

ultimate distinguishing factor called vi$esa on the ground 

of which two particles could be distinguished. Once the two 
particles are made distinct, two pots can be explained as 
distinct, without any problem. In the same way all other 
eternal substances like ether, time, space, souls and minds 
could be kept distinction on the basis of vi$esa. This is how 
the reality of plurality is explained in this System. It is to 
be noted that it is because of accepting this unique entity 
called višesa, the system is known as Vaišesika system. 


Text: 8 
PATA UA || 


samavāyastveka eva. 


Translation: 8 


(The permanent relationship called) inherence is only one. 


Notes: 8 


Although the entities in the world are distinct, they occur 
in a cluster in a situation. Thus, language presents them 
as related. Language is preceded by a qualified cognition 
(visista-jfiana). In a qualified cognition three elements 
appear: qualifier (visesana or prakara), qualified (visesya) 
and a relationship between the two. 

This relationship can be either a product (hence anitya) 
or permanent (nitya). The relationship which is a product 


10 
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is called samyoga or conjunction and it is included in the 
list of qualities. The permanent relationship is mentioned 
here as ‘inherence’. 

In this relation. the two relata cannot be shown 
as existing independently. In the case of conjunction, 
however, the relata can exist independently. That is 
why, the conjunction is accepted as caused or produced 
and therefore, many; whereas inherence is not caused, 
therefore, permanent and hence only ‘one’. There are five 


cases where we need to accept inherence: 














(1) Between quality and a substance 






inherence 


(2) Between action and a substance 








inherence 


(3) Between universal and a particular (vyakti) 





inherence 
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(4) Between a whole and its parts 


inherence 


(5) Between vi$esa-padartha (ultimate distinguishing 
factor) and the permanent substance 


visesa 


inherence 


Although the cases are five there is only one permanent 
relationship called inherence. Only the relata are changing, 
not the relationship. Hence, inherence is only one. 


Text: 9 
HAAG AA: | WPA: AEGATPIIS ITT SAN ATUT | 
abhavascaturvidhah. pragabhavah pradhvamsabhavo 'tya- 


ntabhavo nyonyābhāvašceti. 


Translation: 9 


Absence is of four types: pre-absence, destruction, absolute 
absence and mutual absence. 


12 
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Notes: 9 
We have already noted that an absence isas much real or 
existent as a positive entity is real and existent. 

Before a positive entity is produced there has to be 
a pre-absence of that entity in its parts and after that 
positive entity is produced in its parts that pre-absence 
is destroyed. This is the first variety of absence called 
‘pre-absence’. 

Again, when the positive entity is destroyed there 
emerges an absence of that positive entity in its broken 
state. That absence is called ‘destruction’ and when we 
are referring to an absence which is existent in all the 
three times: present, past and future, that absence is 
called absolute absence. This absence is the third variety 
of absence, for example, ‘there is no pot on the ground’. 
Although it is difficult to grasp as an absence existing in 
all the three times — present, past and future — a little 
closer analysis may not leave any scope for such difficulty. 

In this universe, every entity exists somewhere by some 
relationship. That is why we can say that by that relation 
that entity does not exist in some other place. A pot can 
exist in some other place. A pot can exist on a specific 
ground by the relation of ‘contact’ and when it does not 
exist by contact on another ground we refer to that absence 
as absolute absence. Here in fact, what we are negating is 
the relationship (i.e. contact) by which the pot rested. 


This absence not only exists today, it existed yesterday 
and will exist tomorrow too. It exists not only here, but 
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exists in the entire universe. This implies that such an 

absolute absence exists even on the ground where there 

is pot. Then, the question may arise, if the absence of 

pot exists also in the locus of pot, why can we not 

say 'there is no pot on the ground? The answer to this 
question is “because the counter-positive of that absence 
Le. the pot is present there’ and knowledge of absence 
cannot arise if the counter-positive (pratiyogin i.e. virodhin 
i.e. abhāva-jūāna-virodhin) is present in the locus of its 
absence. Thus, the absolute absence is nitya and is present 
everywhere. 

The fourth variety of absence is the mutual absence. In 
the world each entity is distinct. It means that each entity 
is identical with itself and different from everything other 
than itself. In other words, each entity is related to itself by 
the relation of identity and to the rest of this world by the 
relationship of difference. Every entity possesses difference 
from the rest of the entities of the world. This difference is 
nothing but the mutual absence. Thus, while an absolute 
absence is denial of the relation of difference, the mutual 
absence is the denial of the relationship of identity. 


Text: 10 

read Ad wr Rat Patra afe Acar RoI 
KAT orem! ATT! RRR RETI TATA 
SISAH sea TANTE Brot SHIRE ferait geqrsruorfƏ: | 
gandhavatī prthivi. sā dvividhā nityānityā ceti. nitya para- 
māņurūpā. anitya kāryarūpā. punastrividhā. šarīrendri- 
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yavisayabhedat. $ariramasmadadinam. indriyam gandha- 
grahakam ghranam nasagravarti. visayo mrtpasanadth. 


Translation: 10 
Of these (substances) the earth can be defined as ‘that 
which has smell’ 

This earth is of two types: (1) eternal and (2) non- 
eternal. Eternal forms of earth are the earth-particles and 
non-eternal forms of the earth are all the products (made 
of earth). Again, the earth in the form of product that is in 
the gross form can be divided into three types: (1) body (of 
living beings), (2) sense-organs and (3) gross objects (made 
of earth). For example, bodies like ours, the sense-organs 
that reveals the smell. That is situated (in a minute form) 
at the tip of the nose. The objects (made of earth) are the 
gross form of earth, stone etc. 


Notes: 10 
From text number two upto text number nine there is 
a broad classification and enumeration of entities which 
constitute the whole world. From Text no. 10 onwards, 
each entity from the list of enumerated padarthas’ being 
defined and discussed. 

In the list of substances, the first entity is the earth and 


it is conceived as the locus of smell. 
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What is the idea of a definition after all? 


Definition is nothing but a property (dharma) by which 
we characterize the thing to be defined (laksya). That 
property should be àn uncommon or peculiar property in 
the sense that it will include all members of that class of 


entities and will exclude all that do not belong to that 
class. How to achieve it? 


The neologicians (Navya-Naiyāyika) therefore, offered 
a definition of a definition: asadharana-dharmah laksanam. 
asadharanatvam ca laksyatāvacchedakasamaniyatatvam. 

‘An uncommon or peculiar property is called the 
defining property (laksana) of an entity to be defined 
(laksya). 

The uncommonality or peculiarity (asādhāraņatva) of 
such property stands for 'the state of being pervade and at 
the same time being the pervader of the property which 
delimits the property of being the thing to be defined 
(laksyatà) 


samaniyatatvanca laksyatavacchedaka-vyapyatve sati 
laksyatāvacchedaka-vyāpakatvam. 

‘Being co-extensive means being pervaded by and being 
pervader of the delimitor (avacchedaka) of the property of 
being the thing to be defined (laksyatā). 

Let us try to understand this with the help of an 
example. Suppose, we want to define “cow? (go). The 
moment we decide to define a cow, the cow becomes “the 
thing to be defined because a new property (āgantuka- 
dharma) comes to reside in cow called laksyatā. This new 
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property can come to reside anywhere in anything which 
we want to define. But we are not defining now ‘anything’ 
but ‘cow’only. So how to say this or specify this? 

The Navya-Naiyāyikas developed a language to specify 
this. They developed a concept called avacchedaka or 
delimitor. An avacchedaka is a specifier of the locus of 
the āgantuka-dharma, the new property or the acquired 
property or the contextual property. When we are going to 
define ‘cow’, the new property called laksyatā is produced 


in the cow: 


Now to say or specify that this laksyata is in 'go' (cow) 
alone and not in any other entity at this moment we 
should delimit this new property namely, laksyata by some 
property present in “cow? which is laksya. 

But there are many properties in ‘go’. "Go is a padartha 
and hence it has padārthatva; it is a dravya and it has 
dravyatva; it is made of earth and so it has prthivitva and 
it is called a cow and so it has gotva. So how to select a 
property? Which of these four properties can serve as a 


delimitor of laksyatā in cow? 


If we select padàrthatva, it will mean we are defining 
any padārtha; but it is not true since we are defining 
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only go. Thus, padarthatva cannot be the delimitor of 
the laksyata of go. Then, can dravyatva serve the same 
purpose? Obviously not, because we are not defining any 
dravya but only ‘go’. Similarly, prthivītva also cannot be 
delimitor of laksyata of *go' because prthivitva exists in all 
entities made of prthivi and we are not defining any thing 





made of earth but only cow. 

Gotva, however, can serve such purpose because it 
exists only in go and nowhere else. Therefore, gotva alone 
can specify the locus of laksyata. That is why, gotva will 
be selected as the delimitor of laksyatà of ‘go’. It can be 
put as follows: 


s] — [ass | 


(laksya) 


This means that we are talking of the definition of ‘cow’: 

An avacchedaka, therefore, has to be co-extensive 
(anyūna-anatirikta-vrtti) with the avacchinna. It should 
occupy the same area which is occupied by the avacchinna, 
not less not more. 

Here, the āgantuka-dharma namely, laksyatà is 
avacchinna and gotva is avacchedaka. When we are 
defining ‘cow’, laksyatā is in all cows and only in cows and 
the cowness (gotva) exists in all cows and only in cows. 
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Therefore, gotva alone which is a svabhàvika-dharma or 
natural property or inherent property (samaveta- dharma) 
can be the delimitor of laksyata, the agantuka- dharma 
of the cows which is free from the defects namely 
over-application (ativyāpti), narrow-application (a-vyāpti) 
and non-application (asambhava). 

An avacchedaka should be free from these defects too. 
Gotva is free from these three defects and hence it can be 
the delimitor of laksyatā. 


[e] = 


(avacchedaka) (avacchinna) 





(laksya) 


Now, we know clearly that we are going to define a ‘cow’. 

The next issue is which peculiar property of cow can be 
identified as the definition of cow, since there are several 
features in cow. 

The method by which such a property is to be identified 
is to verify whether a property selected as ‘the definition’ 
is co-extensive with the delimitor of the laksyata or not. 
If it is co-extensive, it should be selected as a definition 
without any problem. 

The test of co-extensiveness (samaniyatatva) is to see 
that ‘wherever there is the defining feature (asadharana- 
dharma), there is the delimitor of the laksyata and 
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wherever there is the delimitor of the laksyatā, there is 
the defining feature’. If this is true, one can select that 
feature (asādhāraņa-dharma) as the definition of the thing 
to be defined. 

In our example, gala-kambala or sāsnā (dewlap) 
can be that defining feature because it satisfies the 
above-mentioned test. Wherever there is dewlap there is 
‘cowness’ and wherever there is cowness there is dewlap. 
Thus, ‘dewlap’ is co-extensive (samaniyata) with ‘cowness’ 
and hence dewlap can be treated as the definition of a cow. 

If anybody defines a cow as “that which possesses horns’ 
this definition will apply to not only cows but to any other 
animal also which has horns, which is not desirable. Here, 
arises a defect called ativyāpti (over-application) which is 
defined as: 

laksya-alaksya-vrttitvam ativyāptih. 
"Ihe defect of a definition called ‘over-application’ is 
that where the definition applies in that which is to be 


defined (laksya) and also in that which is not intended to 
be defined (a-laksya)’. 


laksana 
— Ng 
(laksya) (a-laksya) 


A definition should be free from this defect. 
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Again, if some one defines a cow as “that animal which 
possesses white colour’ it will apply only to white cows 
and not to cows having other colour. Thus, this definition 
suffers from the defect of avyāpti (narrow-application), 
which is defined as: 

laksyaikadesa-avrttitvam avyaptih 

"That which is not present in all that is intended to be 
defined' i.e. not present in a part of it” It can be put as 


follows: 
—— 
(laksyaikadeša) (laksya) 


A proper definition must avoid this defect. 


Similarly, if some one defines a cow as “that animal 
which has cloven hooves, it will not apply to any cow 
because it suffers from the defect called asambhava which 
is defined as: 

laksyamatra-avrttituam asambhauah. 

“Non-application is that defect of a definition where the 
definition does not apply to any case which is intended to 
be defined 
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To put it diagrammatically: 


—— S| 

ees) 

Se 

| jās] 

TO s= == —— 
(laksya) (alaksya) 


This defect should also be avoided. Therefore, it is said 
that only that peculiar property can be a perfect definition 
which is free from all these three types of defects. 
dosa-traya-rahitah asādhāraņa-dharmo laksanam. 

Gandha 'smell is such a property in terms of 
which 'earth' can be defined. The earth possesses the 
following qualities: colour, taste, smell, touch, number, 
size, discreteness, conjunction, disjunction, remoteness, 
nearness, weight and fluidity. Smell is called the special 
quality of the earth. That is why earth could be defined 
in terms of smell. Ordinarity, a quality in the paramanu 
is taken as permanant. But rupa, rasa, gandha and sparša 
of the atoms of the earth cannot be treated as permanant 


because they can change by heating. 


Text: 11 


elemei ama: | at fefeen: fi arfereareu PAT: GRATUĻ— 
NOT: | SAAT: SRR: | qaferfqer: MNRASANTAYaTA ew 
aeaa slīd wed were fierafti ras: faena: i 
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Sttasparsavatya apah. ta dvividhah. nitya anityasca. nityah 
paramanurupah. anityah karyarupah. punastrividhah šarī- 
rendriyavisayabhedat. $ariram varunaloke. Indriyam rasa- 
grahakam rasanam jihvāgravarti. visayah saritsamudradih. 


Translation: 11 

Water is that which possesses cold touch. It is of two types: 
Eternal and non-eternal. Eternal forms of water would be 
atoms of water and non-eternal forms of water would be 
effects or products or masses made out of those atoms. 
Again we classify water-bodies in three groups viz. bodies 
made of water, the sense organ made of water and objects 
made of water. The body made of water is to be found 
in the world of Varuņa; the sense organ is the organ of 
taste which we all have and that is located at the tip of 
the tongue; the objects made of water are the water bodies 


like river, ocean etc. 


Notes: 11 
In Sanskrit the word āpah is always used in plural. The 
stem (prātipadika) is ap “water. 

Natural touch of water is cold and therefore, it has 
been defined in terms of that. When water is heated it 
can become hot, but hot touch is not its natural touch. 


cold touch 
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Water can have the following qualities: rupa, rasa, sparša, 
sankhya, parimana, prthaktva, sarnyoga, vibhāga, paratva, 
aparatva, gurutva, dravatva, sneha. 

It is interesting to note that the Nyaya-Vaisesika 
systems even respect mythological information. The Vedic 
and Puranic traditions mention varuna-loka, ‘world of 
varuna’, aditya-loka, ‘world of sun’ and vayu-loka, ‘world 
of vayu’ where bodies made of water, fire and air 
respectively can be found. The Indian logicians have given 
space for these mythological entities as well. 

This clearly shows how comprehensive is the canvas of 
) the Indian logicians who do not want to ignore cultural 
| inputs of any source: literature, social belief, folklore, 

mythology. They have shown respect by offering a space 
for these items in their structure of ontological analysis. 
This is something unique. 





Text: 12 


SUNYATA: | weet PAT frei PRATURSU TTU 
error! afe MNRÊSAANANGTA TATANG | 
Ad wed ag: porate! Pagagan | daka 
eMC sili aereas seed Rei Agere YER 
URUTE amet garf 

usnasparsavattejah. taddvividham nityamanityariceti. nit- 
yam paramāņurūpamanityam kāryarūpam. punastrividham 
Sarirendriyavisayabhedat. šarīramādityaloke. indriyam rū- 
pagrāhakam caksuh krsnataragravarti. visayascaturvidhah 
bhaumadivyaudaryakarajabhedat. bhaumam vahnyādikam. 
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abindhanam divyam vidyudādi. bhuktasya parinamahetu- 


raudaryam. ākarajam suvarnadi. 


Translation: 12 

Fire or heat or light is that which possesses hot touch. It 
is of two kinds: eternal and non-eternal. The eternal form 
of light are the atoms of light and the non-eternal form 
of light are the mass made of those atoms. Again, we can 
classify light in three forms viz. body made out of light; 
the sense organ made of light and the objects made out of 
light. The body made of light can be seen in the region of 
the Sun; the sense organ made of light are our eyes which 
reveal colour and that is located at the tip of the pupil of 
the eyes. The objects made of light are of four types viz. 
ordinary fire, celestial light, and minerals. The fire of the 
first category is our ordinary fire, of the second category is 
the celestial lightening which is produced by water and of 
the third category the heat i.e. digestive fire in our stomach 
which causes the digestion of the food that we eat and the 


fourth category is the minerals such as gold etc. 


Notes: 12 


hot touch 


fire 


The minerals like ‘gold’ etc. are considered to be ‘fire’ on 
logical grounds. Since gold does not get evaporated by 
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the heat of fire, it cannot be included in earth and water 
and since it has colour it cannot be included in air, sky, 
time, space, soul and mind. Therefore, by the principle of 
elimination, it is included in the category of fire. 

May be, at the time of Kanàda, the knowledge of 
Physics was of that level. We will have to understand the 
text in that light. These ancient texts are not the reports 
of any physical laboratory and hence one should not try to 
read modern science there. 

But in any case, the logical method of enquiry needs to 
be appreciated. 

Fire can have the following qualities: rupa, sparša, 
sankhya, parimana, prthaktva, sarnyoga, vibhāga, paratva, 
aparatva and sāmsiddhika-dravatva (fluidity caused by 
heat since gold is also treated as fire). 


Text: 13 
WUNGU qg: | a fefaet PeaisMeaga| fea: RATU] 


valstu: eheu: garefie:! kRReasated ei 
ages! sea usted cadentia faut gafa- 
èg: RT arg: WIUT | sq Aasaa 
Us TATI 

rūparahitasparšavān vāyuh. sa dvividho nityo’nityasca. 
nityah paramāņurūpo nityah karyarupah. punastrividhah. 
šarīrendriyavisayabhedāt. šarīram vāyuloke. indriyam 
sparšagrāhakam tvaksarvašarīravarti. visayo vrksādika- 
mpanahetuh. šarīrāntahsancārī vāyuh pranah. sa caiko pi 
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Translation: 13 

Air is that substance which possesses touch but does not 
possess colour. It is of two kinds: eternal and non-eternal. 
Eternal air is in the form of atoms of air and non-eternal 
in the form of effect or product. Again air can be classified 
into three types viz. body made of air, sense organ made 
of air, and objects made of air. The body made of air 
is to be found in the vayu-loka, the sense organ made 
of air is our faculty of touch which reveals touch, it is 
present throughout our body. The object made of air can 
be identified in the cause of shaking of tree etc. and our 
breathing air which moves inside our body. Although air 
is one mass we call it by different names such as prana 
(breathing air) apana (the gas which passes through our 
anal) etc. due to the extraneous factors (upādhi). 


Notes: 13 
Air has the following qualities: sparša, sankhya, parimana, 
prthaktva, samyoga, vibhaga, paratva, and aparatva. 

The air which is moving inside the body is called prana 
(breath). Although it is one, it is known by different names 
in terms of the regions through which it passes. The names 
are: 

(i) prana (ii) apana (iii) samana (iv) udana (v) vyàna. 

The commentary called Nrsimha-prakāšikā on the 
Tarkasangrahadipika explains it as follows: hrdi vrttitvāt 
mukhanāsikābhyām niskramaņāt pravešanāt ca prana 
ityucyate. gudasthānavrttitvāt malādīnām adhonayanāt 
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ca apānašabdena vyavahriyate. nābhivrttitvāt bhuktasya 
pākārtham vahneh samunnayanācca samāna ityucyate. 
karnadesasthitatvat ūrdhvanayanācca udāna ityucyate. 

sarvašarīravrttitvāt sarvanādisu pravešanācca vyana iti 
ucyate. 

Thus, breathing air is prāņa; the wind passing through 
anus is apāna; the air that activates the digestive fire in the 
stomach is called samāna; the air near the region of ears 
is called udāna; and the wind which moves throughout the 
body including the veins (nādī) is called vyāna. 


Text: 14 
APR Teach fang ferar 


šabdagunakamākāšam. taccaikam vibhu nityam ca. 


Translation: 14 
Sky or ether is that substance which is the material cause 


of sound i.e. one, all-pervading and eternal. 


Notes: 14 
Sound is produced in the sky and sky is the material cause 
(samavayi-karana). 

Sky is to be understood as vibhu which is defined 
as ‘that which is connected with all substances having a 
limited size (murta-dravya). Sky is also said to be eternal. 
The concept of nitya is ‘that which never becomes the 
counter-positive (pratiyogin) of destruction. In other words 
that which is never destroyed is called eternal. 
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Text: 15 
adtarferenša: exer | ADI YAA 


atītādivyavahārahetuh kalah. sa caiko vibhurnityasca. 


Translation: 15 


Time is that substance which causes us to refer to past, 
present and future. That is one, all-pervading and eternal. 


Notes: 15 

Everything comes into being in time. That is why, time 
is said to be the locus of everything. The whole universe 
is in time. This time is called mahākāla. Our reference to 
segments of time in ordinary language is the reference to 
khanda-kala (assumed unit of time in terms of the sun-rise 
and sun-set). As a matter of fact, time is indivisible, 


eternal, one and vibhu like the sky. 


Text: 16 


yreanfecaeRedieg! at qe Padi fica vi 


prācyādivyavahāraheturdik. sā caika vibhvī nityā ca. 


Translation: 16 


Space is that substance which causes the reference to 
directions such as east, west, north, south etc. that space 


is one all-pervading and eternal. 





Notes: 16 


Dig is direction or space. Language presents reference to it 
by referring to different directions such as east, west, north, 
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south etc. The Nrsimha-prakasika commentary provides 
an easy way to identify the space. He says that when we 
refer to some entity in a language, it is done in terms of 
the delimitor of the property of being usable in language 
(vyavahartavyatā-avacchedaka). 

Here the vyavahartavya is say, prāg-dig-vān ‘possessing 
eastern direction’ that is pratici ‘east’ and the property 
of being vyavahartavya that is vyavahartavyata is in 
prag-dig-vat ie. in something that exists in the east 
and there the delimitor of vyavahartavyata is, therefore, 
pragdik. 

Thus, to refer to ‘east’ we need to have an entity called 
praci. As we need ghatatva to refer to ghata, so we need 
diś to refer to direction or space. 


Text: 17 


STAN ERU sr RAN share wae ui gar: ds: 
RATA Ue Val SARAT q AKIRRR frei fanfeteereur || 


jnānādhikaraņamātmā. sa dvividho jiwatma paramatma 
ca. tatresvarah sarvajnah paramatma eka eva. jwatma tu 
pratisariram bhinno vibhurnityasca. 


Translation: 17 

Soul or self (jivatman) is that substance which is the locus 
of knowledge. The Self is of two categories: the living 
beings, and God. Out of these two, God is all-knowing 
and only one. Living beings on the other hand are many, 
distinct with each body, all-pervading and eternal. 
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Notes: 17 

Atman is soul or Self. Atman is also God. Atman is 
a substance no doubt, but it is not of the nature of 
either earth, or water, or fire, or sky, or time or space 
or mind. It is a spiritual substance. It is the locus of 
our inner world namely, cognition, knowledge, happiness, 
unhappiness, desire, aversion, volition, merit, demerit and 
impressions. Atman is the material cause of these qualities. 
These qualities are produced only in the atman. These are 
the members of our inner world. Atman is not conscious by 
nature. But atman alone is capable of becoming conscious. 
Conscious is one who has consciousness. Consciousness is 
the property of the conscious. Cetana is not consciousness. 
If atman is said to be cetana, it can only be called 
locus of caitanya. Consciousness, therefore, is the property 
of the atman which makes the atman conscious. This 
consciousness, therefore, is the cognition or knowledge or 
desire or volition in terms of which the atman is called 
cetana. Consciousness is the guna of the soul which is a 
substance. God, however, is always cetana because His 
knowledge, desire and volition are eternal. An individual 
Self is cetana only after jūāna or iechā or prayatna is 
produced in him. His knowledge or desire or volition is 
a product because it is acquired and hence non-eternal. 
Atman alone is capable of becoming cetana. In jīvātman, 
jhana is said to be agantuka i.e. à karya or à product. 


The jīvātman acquires knowledge through the 
instrument of mind and an instrument cannot be equated 
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with the agent who uses it and therefore, atman is not 
even “mind, Atman is a distinct spiritual substance. 
God alone is always cetana, because He possesses eternal 


knowledge. 


Text: 18 
YASA we) Tea KTR 
RATU AAAI 


sukhaduhkhādyupalabdhisādhanamindriyam manah. tacca 
pratyātmaniyatatvādanantam paramāņurūparh nityanca. 


Translation: 18 

Mind is the internal sense organ of our awareness of 
happiness, unhappiness, etc., and that mind is unique to 
each self and therefore, it is innumerable, it is of the size 
of an atom and it is eternal. 


Notes: 18 

We have seen that a knower acquires knowledge of the 

world. In other words, he internalizes the world and makes 

the world an object of his knowledge. As he internalizes 

the external world so he internalizes the inner world. He 

requires an instrument to internalize. He internalizes the 
external world through the external senses. There are 
five external senses and the knower is an all-pervading 
substance and so the Self is related to all of them at a 
time and hence there is a possibility of internalizing the 
external world through all sense organs simultaneously. 
But it is against our experience. We do not have perception 
of colour, taste, smell, touch and sound simultaneously. To 
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explain this, it is necessary to say that at a time the Self 
is using only one sense organ to acquire perception of only 
one thing. This is achieved by introducing an entity called 
“mind” in between the self and the external sense organ. 

Thus, Self comes in contact with the mind, mind with 
the sense-organ, and the sense-organ with the external 
object and thus the perception of the external world, one at 
a time, becomes possible. Moreover, this is our every day 
experience that many a time we remain absent-minded and 
some one thinks that I am looking at him, but in fact I am 
not looking at him because I may be thinking something 
else and that leads to misunderstanding, and I am required 
to resolve the misunderstanding by telling him that ‘T was 
absent-minded and really I did not see him. 

This fact also supports the presupposition that there is 
mind and it gets related to one sense organ at a time. 

Moreover, as we have perception of the external world 
so also we have perception of our inner world. How do we 
know it? The proof is our verbalizations like ‘Tam happy ‘I 
am unhappy’, ‘I have knowledge’, ‘I have desire’ etc. These 
sentences have verbalized our mental perceptions of our 
inner world, namely, happiness, unhappiness, knowledge, 
desire, etc. 

Thus, as the self requires ‘mind’ to connect himself 
with external world through the senses, so also he requires 
‘mind’ to acquire the knowledge of the inner world. 

Therefore, each self must be provided with an 
instrument called ‘mind’ to internalize the external world 


33 





Tarkasangraha of Annambhatta 


as well as the internal world. Thus, there are as many selves 
so many 'minds. The size of the mind is accepted as the 
size of an atom because it moves fast. It plugs in with a 
particular sense-organ and the next moment it establishes 
its contact with another sense organ. This becomes feasible 
only when it is provided with minimum possible size. Since 
it has smallest possible size it can have maximum possible 
velocity (vega). 

Thus, mind is a substance. It is different from the self. 
It is an instrument used by the Self. It has smallest possible 
size. It has highest possible speed. Mind is plural, each self 


| is provided with a ‘mind’. It is permanent. 





Text: 19 


agame gl sous cred. geten Ran ARa NET 
mA fA A: da Yani TATA SRR- 
TA oret] RYA ARII 

caksurmatragrahyo guno rūpam. tacca suklanīlapītarakta- 
haritakapisacitrabhedat saptavidham. prthivījalatejovrtti. 
tatra prthivyām saptavidham. abhāsvarašuklam jale. 


bhāsvarašuklam tejasi. 


Translation: 19 

Colour is that guality which is revealed by eyes alone. 
Colour is of seven types white, blue, yellow, red, green, 
brown and mixed colour (citra). Colour is found in earth, 
water, and light. In the earth, all the seven can be found, 
in water non-radiant white, in light radiant white. 
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Notes: 19 


Colour can be known only by eyes. That is why, a blind 
person cannot have a perception of colour, although he 
can have perception through other sense-organs like touch, 
ears, nose and tongue. Some qualities can be known by 
more than one sense-faculty, e.g. ‘number’. It can be known 


by eyes and by “touch. 


color 


eyes — — —» = inherence 


The faculty of eyes is made of light and hence it can reveal 


colour. 


Text: 20 

TE ON KL TETEG RATNA, IE- 
farer: | AAN: | qfəleqi NASA: | ret ARR Val 
rasanagrahyo guno rasah. sa ca madhuramlalavanakatu- 
kasāyatiktabhedāt sadvidhah. prthivijalavrttih. prthivyam 
sadvidhah. jale madhura eva. 

Translation: 20 


Taste is that quality which is revealed by tongue. The taste 
is of six types: sweet, sour, salty, hot, astringent and bitter. 
These tastes are found in earth and water. In earth, all the 


six types but in water only sweet. 
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Notes: 20 
Tongue alone can reveal 'taste. Taste also, therefore, is 


ekendriya-grāhya-guņa. 


tongue ——» | inherence 





substance 


The faculty of ‘tongue’ is made of ‘water’ and hence it 


reveals taste. 


Text: 21 
STOTT url yey: | sq RAA: | TÊNGÊN TAAT: || 
ghranagrahyo guno gandhah. sa dvividhah. surabhirasura- 
bhisca prthivēmātravrttih. 

Translation: 21 


Smell or odor is that quality which is revealed by nose. 
That is of two types: fragrant and foul. It is found only in 


the earth. 


Notes: 21 

The faculty of *nose' is made of earth and earth is the 
natural locus of smell. Therefore, through nose the external 
entity called 'smell' can be internalized. Smell is revealed 
by only one faculty such as ‘nose’. 
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nose ——— | 


Text: 22 


atftummama? gul: wasi: a Aa: eftarsorgsonetayerc 
IEE] eia FAI SURA kake AAN 


tvagindriyamātragrāhyo gunah sparšah. sa trividhah šīto- 
snanusnasitabhedat. prthivyaptejovāyuvrttih. tatra šīto 
jale. usnastejasi. anusnāšītah prthivīvāyvoh. rūpādicatu- 
stayam prthivyam pakajamanityam. anyatrāpākajam nitya- 
manityanca. nityagatam nityam. anityagatamanityam. 


Translation: 22 

Touch is that quality which is revealed by the faculty 
of touch. That is of three types: cold, hot and warm. It 
is found in earth, water and air. Cold in water, hot in 
heat and warm in earth and air. colour, taste, smell and 
touch found in the earth are changeable or transformable 
by heating, elsewhere however, they are not transformable 
and hence either eternal or non-eternal. They are eternal 
when they are situated in eternal substances and they 
are non-eternal when they are situated in non-eternal 


substances. 
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Notes: 22 
The faculty of ‘touch’ is made of air. Therefore, it can 
internalize ‘touch’ Obviously, ‘touch’ can be known by 


faculty of touch only. 






faculty of touch 


touch | — 





Text: 23 


Wedang: UREN! AascughtRacatuerueiea| 
vod heat Fram Pearcy Rear 
TATANAN II 

ekatvādivyavahārahetuh sankhyā. navadravyavrttirekatvà- 
diparārddhaparyantā. ekatvam nityamanityanca. nitya- 


gatam nityam. anityagatamanityam. dvitvādikantu sarva- 


trānttyameva. 


Translation: 23 

Number is that guality in terms of which reference like 
1,2,3...etc. is made. It exists in all these nine substances. 
The range of numbers, known in the tradition, is from 1 
upto parardha (i.e. 1018). Number one is a basic number 
and it is eternal when it exists in eternal substance and it 
is non-eternal when it exists in non-eternal substance. All 


higher numbers starting from two are non-eternal. 
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Notes: 23 

Each individual entity possesses “number one. If the locus 
of number 'one' is non-eternal like any product, it will 
be non-eternal; but if the locus is eternal such as time, 
space, self etc. it will be eternal. From number two onwards 
all higher numbers are constructed and hence non-eternal. 
Number can be revealed by eyes as well as by faculty of 
touch. This is a proof that number is the part of external 


reality. 


Text: 24 

AIMEIAERERVI RT TRAA Tega SU edd 
Rīt I 

manavyavaharakaranam ` parimanam. navadravyavrtti. 
taccaturvidham. anu mahaddirgham hrasvariceti. 


Translation: 24 
Measure is that quality which helps in referring to 
measurement. It exists in all the nine substances. It is of 


four types: minute, big, long and short. 


Notes: 24 
This is comparable to the idea of size or ‘extension’. 
There can be three types of size: minimum possible size, 
maximum possible size and middle size. 
An atom is of the minimum possible size; a pot has 
middle size and time, space, self etc. are of maximum 


possible size. 
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Text: 25 
KFAIAERARUI GG Adha: | 


prthagvyavahārakāranam prthaktvam. sarvadravyavrttih. 


Translation: 25 
Discreteness is the uncommon cause of referring to all 


discrete entities. It exists in all substances. 


Notes: 25 

In this world every entity is distinct and there is no 
mixture. When we can say the substance ‘a’ is distinct 
from ‘b’ it means each of them possesses a quality called 


‘distinctness’. 


Text: 26 


WIwAPEREG: Garr: | TAAT: i 


samyuktavyavahārahetuh samyogah. sarvadravyavrttih. 


Translation: 26 
Contact or conjunction is the cause of reference to the 


notion of connectedness. It exists in all substances. 


Notes: 26 
A contact or conjunction can be between two substances 


only. This is a constructed relation and therefore, it is 


breakable. 
The other two types of relation are inherence which is 


a permanent entity and a third category of relationship is 


called self-liking relationship. 
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Text: 27 


GrTTPĪ TUN feram: | Adha | 


samyoganāšako guņo vibhāgah. sarvadravyavrttih. 


Translation: 27 
Disjunction is the quality that destroys conjunction. It 
exists in all substances. 


Notes: 27 
Disjunction is preceded by conjunction. 

As a matter of fact disjunction is brought about by 
destroying the conjunction. The idea of disjunction implies 
the idea of conjunction, but the idea of conjunction does 
not imply the idea of disjunction. 


Text: 28 


RIGEIERRTARURO RRC ufeteureugeueitgtet i 
q Bad Papa PAPA al seed flap Wed wes 
Repara SAS PIP R GAS PIPARI 

paraparavyavaharasadharanakarane paratvaparatve. prthi- 
vyadicatustayamanovrttini. te dvividhe dikkrte kalakrte ca. 
dürasthe dikkrtam paratvam. samīpasthe dikkrtam apara- 
tvam. jyesthe kālakrtam paratvam. kanisthe kālakrtam 


aparatvam. 


Translation: 28 


Remoteness and nearness are the uncommon cause of 
reference to things at a far distance and near distance. 
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They are of two types: spatial and temporal. When 
something is at a far distance there is remoteness in it. 
That remoteness is a spatial remoteness. When something 
is at a closer distance there is nearness in it and this 
nearness is also caused by space. With reference to a person 
who is senior in age there is temporal remoteness in him 


and in a younger person there is temporal nearness. 


Notes: 28 
Temporal and spatial references are made on the basis of 


these qualities of remoteness and nearness. 


Text: 29 


MATAR APR Foor! gfeteitorergfa i 


adyapatanasamavayikaranam gurutvam. prthivijalavrtti. 


Translation: 29 
Weight is the non-material cause of the first moment of 


falling of an object. It exists in Earth and Water. 


Notes: 29 
A solid object falls down because of weight (gravitation). 


Text: 30 


HIERIGARMAIRENUI scu WATANGAN Tani 
wife Hefe! ififād reti iffe fertum! 


flai garsraftkiummi ga TAR gafa i 
ādyasyandanāsamavāyikāranam dravatvam. prthivyaptejo- 
vrtti. taddvividham. samsiddhikam naimittikanca. sāmsi- 
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ddhikam jale. naimittikam prthivitejasoh. prthivyam ghrtā- 
dāvagnisamyogajam dravatvam. tejasi suvarnadau. 


Translation: 30 

Fluidity is the non-material cause of the first moment of 
flowing of a liquid substance. It exists in earth, water and 
fire or light. That is of two kinds: natural and incidental. 
The natural fluidity is found in water and incidental or 
caused fluidity is found in earth and fire. The fluidity in 
the earth is caused by contact with fire as in the case of 
ghee etc. and the fluidity in fire is seen in mineral substance 


gold etc. 


Notes: 30 
As because of ‘weight’ there is downward movement in 
the solid object, similarly, because of fluidity there is 


movement in a fluid substance. 


Text: 31 
qrif Adag: Fe: | srefrT4qfu: I 


curnadipindibhavaheturgunah snehah. jalamatravrttih. 


Translation: 31 


Moisture is the quality which helps the powder (of wheat 
etc.) coming into the form of a ball. It exists only in water. 


Notes: 31 


That because of which moulding is possible is called 


moisture. This is the property of water. 
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Text: 32 

FP JU: wee] serra! a et rum? 
qulleTep9q | SATATA] Fatal quricqep: Spares: | 
Srotragrahyo gunah šabdah. ākāšamātravrttih. sa dvividho 
dhvanyatmako varnātmakašca. dhvanyātmako bheryādau. 
varnatmakah samskrtabhāsādirūpah. 


Translation: 32 

Sound is the guality which is revealed by our ears. It 
exists only in the ether. It is of two types: Noise and 
linguistic noise such as phones etc. Exam ple for noise will 
be when one beats a drum etc. and the linguistic noise is 


any language like Sanskrit etc. 


Notes: 32 

Both, the linguistic and non-linguistic noise, are called 
šabda. Its medium is believed to be the sky (ether 7) as 
per the knowledge of physics of those days. 


Text: 33 


TIARA gfe: | ua ferar TANGAN | 


sarvavyavaharaheturjnanam buddhih. sā dvividhā. smrti- 


ranubhavašceti. 


Translation: 33 
Knowledge is that cognition which prompts all behaviors 
of living beings. That is of two types: remembrance and 


experience. 
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Notes: 33 

Human beings perform three types of behaviour (a) the 
act of going forward to get something (b) the act of 
withdrawal to get rid of something and (c) the conscious 
act of remaining neutral. All these three kinds of behavior 


are prompted by a cognition or knowledge. 


The knowledge presents the world before the knower 
with a form and a name and if he wants it he goes to 
collect it; if he does not want it he withdraws from it and 
if he neither wants to get it nor to get rid of it he remains 
indifferent. But in any case it is the cognition or knowledge 
that prompts these behaviors. 

It is our experience that some behaviors or activities are 
successful in the sense that whatever is shown by cognition, 
the same is obtained; while some other behaviors are not 
successful in the sense that there x' is shown by cognition, 
but ’y’ is obtained. But in both the cases the prompting 
factor is nothing but cognition. 

It is only after one gets the same thing which was shown 
by the cognition, one comes to conclude that the prompting 
cognition was a true cognition and when he meets a failure 
he comes to conclude that the prompting cognition of his 
behavior was a false cognition. 


Thus, all behaviors are prompted by cognition. 


Text: 34 


Seo SA fea fat siqaq: | 8 GAN uere 
SAMAN 
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samskaramatrajanyam jnanam smrtih. tadbhinnam jnana- 
manubhavah. sa dvividho yathartho ayathārthašceti. 


Translation: 34 

Remembrance is that cognition which is caused by 
impressions alone left behind by experiences. whatever is 
not remembrance is an experience. That is also of two 





types: true and false. 


Notes: 34 

Cognition is an experience. It comes and goes. But 
before vanishing it leaves behind some impressions which 
cause remembrance later. Thus, cognition other than 
remembrance is called experience which may be true or 
false. Similarly remembrance produced by impressions 
which are left behind by a true experience is also true and 
a remembrance produced by impressions left behind by a 


false experience is false. 


Text: 35 

daft THAPRPISJAN TATA: | da wafer wu Jem wid sé 
vorafarfer STAAL | 

tadvati tatprakarako’nubhavo yatharthah. saiva prameti 
ucyate. yatha rajate idam rajatamiti jnanam. 


Translation: 35 
A true experience is that which reflects the qualifier in 
its own locus. This is called knowledge. For example the 


knowledge of ‘this is silver’ in silver. 
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Notes: 39 
If there is a reality say, °x’ in this world and when I know 





it, if it appears as °x’, this cognition will be called a true 


cognition. 
To explain: Every entity which is referred to by language 


in this world exists with the following structure: 


A 


dha 


sambandha 


4 
5 


Thus, ‘pot’ exists as 


E inherence 


If it is the case that when this ‘pot’ is internalized by say, 
the process of perception, it goes inside the cognition and 


reflects the same structure such as 


inherence 





cognition of pot 
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We can say that this is a true cognition where 'potness' 
(x-ness) has appeared in its own locus (x). 


The definition may be understood as follows: 

Tat — x — ness 

Tad-vat — x (— possessor of x-ness) 

x- ness is the qualification of x and so in the cognition 
of x, if x-ness appears as the qualifier it is to be treated as 
a true cognition or experience. 

For instance if ‘silverness’ appears in the knowledge of 
its own locus i.e. silver it will be called the true cognition 
of 'silver' where tat means 'silverness' 





(This is silver) 


Text: 36 


TEMAN TABANAN: | Xt Vq Wy AAI em 
gia tordafāfā gii 
tadabhavavati tatprakārako nubhavo yathārthah. sa eva 


bhrama ityucyate. yatha suktavidam rajatamiti jūānam. 
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Translation: 36 

A false cognition is that experience which reflects qualifier 
in a locus which, in fact, possesses absence of that qualifier. 
This is called an error or erroneous cognition. 


Notes: 36 

But if it is a case that ‘silverness’ appears in the cognition 
which emerges after looking at a conch-shell by mistake, 
this cognition of ‘silver’ will be called a false cognition 
because here ‘silverness’ has appeared in the locus where 
there is absence of ‘silverness’ since that locus (the 
conch-shell is not the natural locus of ‘silverness’.) 


To put it diagrammatically, 


silvernes absence 


conch-shell 


(This is silver (error) ) 





Where tat is ‘silver-ness’ 

Observe that even an erroneous cognition can prompt 
human behavior. 

In any case of behavior, the prompting cognition must 
be a verbalizable cognition because it is the verbalizable 
cognition or a savikalpaka-jfiana which presents the world 
clearly with à name and a form. 
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Text: 37 
aafaa: HeamqERgUPISmeR R1! deui 
ager Aeg AT GTI 


yatharthanubhavascaturvidhah pratyaksānumityupamitišā- 
bdabhedāt. tatkaranamapi caturvidham. pratyaksānumāno- 


pamānašabdabhedāt. 


Translation: 37 
A true cognition is of four types: 


(i) perceptual 
(ii) inferential 
(iii) analogical and 
(iv) verbal. 
The instrument that is, the process through which these 


four types of cognitions are produced is also of four types 
viz. pratyaksa, anumāna, upamāna, and šabda. 


Notes: 37 

There are four processes of internalizing the world. 
Internalizing means making the world an object of 
cognition. Each process generates a distinct type of 
cognition. Thus, the world can be an object of a 
perceptual cognition, or an inferential cognition or an 
analogical cognition or a verbal understanding. The Nyāya 
Vaišesika system accepts only four types of cognition and 
corresponding to these four types, they accept only four 


processes of internalizing i.e. only four pramāņas. 
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process of perception 
ipm MM i | 
perceptual cognition 


process of inference 
we = | 


inferential cognition 


process of analogy 
goce. 
analogical cognition 


process of understanding a 
sentence 


= Ee] 


verbal understanding 


Text: 38 


SAAR PR POA! priftrdgdgftt PRIR] SE 
TATANAN ari AMAT rrr awd 
PRIYA CeuHarRIDNUD Uem dedd: VER vera TATA 
US: | SRT SRA a wena weed ae TRI 
Tao zem Tea: UEN, ASI TESTI 
deat oro rae uem qlee wR 
afe fere mUTHe2] ARNAR PRU Aca DUTA 
asadharanam karanam karanam. karyaniyatapurvavrtti 
karanam. karyam pragabhavapratiyogi. karanam trivi- 
dham samavayyasamavayinimittabhedat. yatsamavetam 
kāryamutpadyate tatsamavayikaranam. yatha tantavah 
patasya patasca svagatarupadeh. karyena karanena va 
sahaikasmin  arthe samavetatve sati yatkaranam tad 
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asamavāyikāraņam. yatha tantusamyogah patasya tantu- 
rūpam patagatarūpasya ca. tadubhayabhinnam kāranam 
nimittakāraņam. yathā turīvemādikam patasya. tadetat 
trividhakaranamadhye yadasādhāraņam kāraņam tadeva 
karaņam. 


Translation: 38 


An instrument or process is that uncommon factor 
which is involved in a function. A cause is that which 
invariably precedes an effect. An effect is that which is the 
counter-positive of a pre-absence. Cause is of three kinds 
(i) material (ii) non-material and (iii) efficient. 

The material cause is that where an effect is produced 
by the relationship of inherence. For example the threads 
are the material cause of cloth and cloth is the material 
cause of its colour. 

The non-material cause is that which exists in a locus 
of either the effect or the cause. For e.g., the contact of 
the threads is the non-material cause of the cloth and 
the colour of the thread is the non-material cause of the 
colour of the cloth. An efficient cause is that which is 
different from both these varieties e.g. the instruments 
of the weavers are the efficient cause of cloth. Of these 
three types of cause whatever is uncommon is called an 

instrument. 


Notes: 38 


A cause is a factor or a kāraka which is involved 
in producing an effect. Pramàna or the process of 
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internalizing the world is an instrumental case (karana- 
karaka). 

What is instrumentality? There are several notions of 
instrumentality. We may discuss here some of them. Let 
us take the following: 

(1) phalayoga-vyavacchinnam kāraņam karanam 
(2) vyaparavadasadharanam kàranam karanam 
(3) samagrikaranam 

Let us say that x produces y through z. This can be 

presented as follows: 


=r ——— —  —— Pm H $9 
X un = == dM = =: = — e. Z 


Here x is the function (vyāpāra) of x. 

If z is à function it should satisfy the two following 
conditions: 

it has to be produced by x and it will produce y which 
is produced by x. 

The šāstric formulation of the concept of vyapara goes 
like this — tajjanyatve sati tajjanyajanakah vyaparah. 

where tat means x and the first tat-janya stands for z 
and the second tajjanya stands for y. 

Thus, the definition of vyàpàra will read like the 
following: 

Vyüpàra is that which is produced by x and which 
produces y which is also produced by x. 

Here, if we apply the first notion of karana stated 
above (1) we will identify z as the instrumental case 
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because immediately after z, y comes into being. That is 
an instrument immediately after which the result comes 
into being. Thus, vyāpāra is an instrument according to 
this view. 

If we apply the concept (2) mentioned above, x will 
become the instrument because it is x which is involved in 
the function of z. And if we apply the third concept (3) 
mentioned above the collection of all factors leading to y 
will be considered to be the karana-kàraka. 

What we find here in this text of Tarkasangraha is the 
second concept of karana is applied. 

A cause is that which invariably precedes its effect and 
which is not redundant either. 

A substance alone can be the material cause and quality 
and action only can be a non-material cause. 


The following illustrations will make the concept clear. 


Material cause 


(whole) (effect) 
inherence 
(ens 


(material cause) 


Here, the whole namely, the cloth is produced in the 
threads by the relation of inherence. Therefore, threads 


are the material cause of cloth. 


54 


English Translation with Notes 


Non-material cause 


te) 


inherence 


(whole) 


— n 





Here, the colour of the threads is the non-material cause 
of the effect namely, the colour of the cloth because the 
colour of the thread exists in the same locus by inherence 
where the material cause (i.e. the cloth) of the effect i.e. 
the colour of the cloth also exists. The material as well as 
the non-material cause of the colour of the cloth exist in 
one and the same locus namely, the threads. 


color 






inherence 





Inherence 


This is how the colour of the threads get related to the 


cloth. 
All other factors needed to produce an effect are 
grouped in one box called auxiliary cause or efficient cause. 
All effects are analyzed in this system in terms of these 
three types of causes, material, non-material and auxiliary. 
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Text: 39 


TA Wa HM SARAT sme wenamni 
afgāfāga Apah Apana aa fevered sm 


Pincay] Hand sm APAP uem feels 
AES AI SATANS urgeptsufāfā ii 


tatra pratyaksajnanakaranam pratyaksam. indriyarthasa- 
nnikarsajanyam jnanam pratyaksam. taddvividham. nirvi- 
kalpakam savikalpakanceti. tatra nisprakārakam jūānam 
nirvikalpakam. saprakārakam jnanam savikalpakam. yathā 
dittho’yam. brahmano’yam. šyāmo'yam pācako 'yamiti. 


Translatton: 39 

Pratyaksa is the instrument or process of perceptual 
cognition. A perceptual cognition is that cognition which 
is produced by the contact between the sense organ and 
the object. That is of two kinds: non-verbalizable and 
verbalizable. A non-verbalizable cognition is that which 
does not present its content in the form of qualifier and 
qualificand. A verbalizable cognition on the other hand 
is that cognition which reflects its content in the form 
of qualifier and qualificand type. For example this is X 
(dittha); He is a brāhmin; He is black; He is a cook, and 
SO On. 


Notes: 39 


The process of acquiring the cognition of the world directly 
by the sense-organs is called pratyaksa-pramana and the 
resultant cognition produced by such process is called 
pratyaksa-jūāna. 
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The factors involved in this process are self, mind, 
senses and their objects. Self gets connected with the 
mind, mind with the sense, sense with its object and 
what immediately emerges is an indeterminate perceptual 
cognition and this cognition produced a determinate 
perceptual cognition. An indeterminate cognition is called 
nirvikalpaka-pratyaksa and a determinate cognition is 
called savikalpaka-pratyaksa. An indeterminate cognition 
cannot be expressed in language whereas a determinate 
cognition can be verbalized in language. 

An indeterminate perception cannot be expressed 
in language because the content of an indeterminate 
cognition does not reflect a structure of qualifier-and 
qualified (dharma-dharmi-bhāvāpanna). Suppose, one sees 
a flower, the first perception that arises may be presented 
something like the following: 


flower-ness 


inherence 


flower 





Here, all the three entities appear in the cognition, but 
they do not reflect a structure. But this cognition produces 
another cognition where the content reflects the structure 
clearly. The same indeterminate cognition produces the 
following cognition. 


57 














Tarkasangraha of Annambhatta 


|— inherence 


flower 


This is a flower 





Here, the content-structure is very clear. It has reflected 
that ‘flowerness’ appears as the qualifier, ‘inherence’ as the 
relation and the locus of flowerness as ‘flower’. That is, only 
such cognitions which are also called savikalpakajnana are 
verbalizable in language. 

The nirvikalpaka-jfiana is said to be the cause of 
savikalpaka-jriana. 

A determinate cognition is also called vi$ista-jnana 
where qualifier, qualificand and the relation between them 
are reflected. For a qualified cognition the knowledge of 
the qualification is the cause and a cause has to precede 
its effect. Therefore, an indeterminate cognition precedes 
a determinate cognition. An indeterminate cognition is 
inferred. It cannot be perceived by even mind. 


Text: 40 

WegasmTég: zfewurehdfarpd: NASA Gar: wipe: 
UGA: WAT: KARTI fdsmurfasreruraeu! 
FYT TU TT: Us| Tew Wa 
WAI: HAPN: WPA Ue WIA TAAT] BURTI 
Hd Vea: Gy: spikes ue wo wad 
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GA GURU VATA! SAUT Mea THOU: STÍSRDS:| 
PARTAR AAT AGRA, TFT 
CAAA! Mee BAA: Bs: sda 
ee MCA GAARA samus fasrsurfastsasra: TT 
TETIGA ANA wah ye were AAT 
ud TANDING SITA wearer KRUTA TAP 
yegenrrrfrfer Rs efr egenos: | 

pratyaksajūānahetuh indriyarthasannikarsah | sadvidhah. 
samyogah samyuktasamavayah samyuktasamavetasama- 
vayah samavayah samavetasamavayo visesanavisesyabha- 
vasca. caksusā ghatapratyaksajanane samyogah sannikar- 
sah. ghatarupapratyaksajanane samyuktasamavayassannt- 
karsah caksuhsamyukte ghate rupasya samavayat. rūpatva- 
sāmānyapratyakse samyuktasamavetasamavāyah sannikar- 
sah caksuhsamyukte ghate rūpam samavetam.  tatra 
rūpatvasya samavāyāt. šrotreņa šabdasāksātkāre sama- 
vayah sannikarsah karņavivaravrityākāšasya šrotratvāt. 
šabdasyākāšaguņatvāt gunaguņinošca samavayat. šabdatva- 
sāksātkāre samavetasamavayah sannikarsah srotrasama- 
vete Sabde šabdatvasya samavayat. abhāvapratyakse više- 
sanavisesyabhavah | sannikarso ghatābhāvavadbhūtalami- 
tyatra caksusamyukte bhūtale ghatābhāvasya visesanatvat. 
evam. sannikarsasatkajanyarh jūānam pratyaksam. tatka- 
ranamindriyam. tasmadindriyam pratyaksapramanamiti 


siddham. iti pratyaksaparicchedah. 
Translation: 40 


The contact between a sense-organ and its object which is 


the cause of perceptual cognition is of six types: 














Tarkasangraha of Annambhatta 


(i) contact (samyoga) 

(ii) contact-cum-inherence (samyukta-samavaya) 

(iii) contact-cum-inherence-cum-inherence 
(samyukta-samaveta-samavaya) 

(iv) inherence (samavaya) 

(v) inherence-cum-inherence ( samaveta-samavaya) 

(vi) the relationship of qualifier and qualificand type 

(višesaņa-višesyabhāva) 

Samyoga is that contact by which our eyes produce 
the perception of a pot. With reference to colour of 
pot contact-cum-inherence is the connection (sannikarsa). 
Because, the colour in the pot which is connected with 
the eyes exists in the pot by the relation of inherence. 
With reference to the perception of universal called 
colourness the contact-cum-inherence-cum-inherence is 
the connection. Because, the colour exists by inherence in 
the pot which is connected with the eyes and in the colour 
colourness exists by the relationship of inherence. With 
reference to perception of sound by the ears the inherence 
is the connection. Because, ears are nothing but the ether 
in the hole of the ears and sound is the guality of the 
ether and inherence is the relationship between guality and 
the substance. With reference to perception of soundness 
inherence-cum-inherence is the connection because, in the 
sound which is inherent in the ears the soundness exists 
by inherence. With reference to perception of the negative 
entity called 'absence' the connection is the relationship of 
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qualifier and qualificand. For instance, when we look at the 
ground and say, there is no pot on the ground our eyes are 
connected with the ground and on that ground the absence 
of pot appears as a qualifier. Thus, a perceptual cognition 
is that cognition which is produced by these six types of 
connections (between the sense organ and its object). The 
instrument or process of that perception is our senses. That 
is why, sense organs are called pratyaksa-pramāņa. 


Notes: 40 

The six contacts with the sense-organs can be shown as 
follows: Suppose, it is the case of perceiving the flower, the 
contact of the eyes with the flower will be the contact: 


flowerness 


= inherence 
eyes 


contact 


If one sees the red colour of the flower the contact will be 
the following: 


contact (connected) 


inherence 


61 





Tarkasangraha of Annambhatta 


If one sees the universal of red colour, the following will be 
the contact: 


red colorness 





inherence 
inherence 
contact 
inherence 
ears ————| = substance 
(sky) 
(sky) 
soundness 
inherence 
inherence 


S — 


(sky) 
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[an svarüpa 


contact (connected) 


Here, the eyes are connected with the ground and 
‘the absence of pot’ appears as a qualification to the 
ground because we say 'ghatabhavavadbhutalam' 'the 
ground qualified by the absence of pot. Hence, the 
contact between the eyes and the absence of pot will be 
caksuh-samyukta-visesanata. 

All these six types of contacts are the functions 
of the sense-organs and according to the second 
notion of instrumentality, the senses will become the 


pratyaksa-pramana since they are vyaparavat. 


Text: 41 


arafrfereovor HIS] INTAN STAN 1 =Tfüfafəreqar- 
miaa urat: | Bear TATA uda SAT smi UTA: | 
ww Udell afar sage: | TA pegar E- 
wafer enfer: | eurem waefagfeies TATI 

anumitikaraņamanumānam. parāmaršajanyam jnanama- 
numitih. vyaptivisista-paksadharmatajnanam paramarsah. 
yatha vahnivyāpyadhūmavān ayam parvata iti jnanam 
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parāmaršah. tajjanyam parvato vahnimaniti jūānamanu- 
mitih. yatra dhumastatragniriti sāhacaryaniyamo vyaptih. 
vyāpyasya parvatadivrttitvam paksadharmata. 


Translation: 41 

The instrument or the process which produces the 
inferential cognition is called anumana. An inferential 
cognition is that cognition which is produced by a 
confirmatory ‘cognition’ (parāmarša). A confirmatory 
cognition is that cognition which reveals the existence 
of probans qualified by the invariable relationship called 
vyapti on the subject (paksa). For example the ‘cognition’ 
viz. ‘this mountain possesses smoke which is pervaded by 
fire’ is a confirmatory ‘cognition.’ The cognition produced 
by that viz. 'this mountain possesses fire’ will be an 
inferential ‘cognition? ’Wherever there is smoke, there is 
fire,’ this type of invariable relationship of collocation is 
called vyapti. The existence of the pervaded (vyapya) on 
the mountain is called paksa-dharmata. 


Notes: 41 


We can know say, ‘fire’ through our eyes and if some one 
keeps the same fire beyond the range of our eyes, in a bush 
and if you say we see the smoke produced by that fire, 
again we can know the same "fire. The first knowledge of 
fire is called perceptual knowledge of fire. Why? Because 
the process through which the second knowledge of fire 
has arisen is different from the process through which the 
first knowledge arose. In the case of first knowledge, there 
was direct contact of the sense organ with the fire, but in 
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the second case, in spite of the absence of direct contact, 
there has arisen the knowledge of fire. Therefore, it is the 
process that contributes to the difference in the genre of a 
cognition or knowledge. The second process is the process 
of inference in the above case. When there is a process it 
has to have a sequence or steps. The Indian logicians have 
identified the following steps in this process: 

After a person has acquired the knowledge of the 
invariable relationship between ‘smoke’ and ‘fire’ through 
repeated observations sees a ‘smoke’ on the mountain, the 


process begins. 


Step I: seeing the smoke on the mountain 

Step II: remembering the invariable relationship 
between the smoke and the fire. 

Step III: confirming that such a smoke which possesses 
that relationship exists on the mountain. 

Step IV: concluding that there is ‘fire’ on the mountain. 


This is a psychological process in the sense that the 
observer of ‘smoke’ has come to the conclusion that 
‘there is fire on the mountain’ mentally To put it 
diagrammatically: 


Step I: 


(The mountain has smoke) 
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Step II: 
| | invariable 
(vyapti) 
(The remembrance of vyāpti) 
Step III: 
Step IV: 





(There is fire on the mountain) 
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Text: 42 
oar fafdei cael tekan varef cargfAftreg: | TA tag 
WW ahs us TATARAN erm carl Telar uda 
TASI um em: ude tp usus cafes ERAT ga 
ga: TARA TAN TAAT weder SAT STATE | 
apri (RR seqead| TATA TATA STAR 
et | dederam 

Tg wa eres RATU WITGUdgdnni HIS 
TRG zem oda TAA race dl di Hara 
ATA TA AT ASM: | TAT TAL) CREHTTSITART SAA fear fear, 
fersToRiscaht TAN 

MMT TU TATA uwameugari udi ddi 
fest! AT dg: At at speed AISA USD SDN 
SUTRA! TAT TAYA: | TAA PTAA Carey — 
ARa AAA R var HOT ARTS RAS TATA 
anumanam dvividham svartham pararthanca. svartham 
svanumitihetuh. tathahi svayameva bhūyo daršanena yatra 
dhumastatragniritt mahānasādau vyāptim grhītvā parvata- 
samīpam gatastadgate cāgnau sandihānah parvate dhūmam 
pašyan vyāptim smarati yatra dhūmah tatrāgniriti. tada- 
nantaram vahnivyāpyadhūmavānayam parvata iti jnana- 
mutpadyate. ayameva lingaparāmarša ityucyate. tasmat 
parvato vahnimāniti jnanamanumitirutpadyate. tadetat 


svārthānumānam. 


yattu svayam dhūmādagnimanumāya parapratipattyar- 
tham pancavayavavakyam prayunkte tatpararthanumanam. 
yathā parvato vahnimān dhūmavatvāt. yo yo dhūmavānsa 
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vahnimān yathā mahānasah. tatha cāyam. tasmāttatheti. 
anene pratipaditat lingat paro 'pyagnim pratipadyate. 

pratijnahetudaharanopanayanigamanani pancavayavah 
parvato vahnimaniti pratijna. dhümavattvaditi hetuh. yo yo 
dhumavansa so’gniman yatha mahānasa ityudaharanam. 
tatha cāyamityupanayah. tasmāttatheti nigamanam. svār- 
thanumitipararthanumitiyorlingaparamarsa eva karanam. 
tasmāllingaparāmaršo numānam. 


Translation: 42 

Anumāna or inference is of two types: (i) called svārtha 

(for convincing oneself) and (ii) parārtha (for convincing 

others). The first variety i.e. svārtha is the cause 

of inferential ‘cognition’ for oneself. To explain, when 

someone through repeated observation viz. wherever there 
is smoke there is fire as in kitchen etc. grasps the 
invariable relationship between smoke and fire, approaches 
a mountain and looks at the smoke on the mountain, 

initially he is in a doubt, whether there is fire in the 
mountain and consequently remembers the invariable 
relationship viz. ‘wherever there is smoke there is fire.’ 
And after that a ‘cognition’ viz. ‘this mountain possesses 
smoke which is pervaded by fire’ arises in him. This 
very ‘cognition’ is technically called linga-parāmarša. 
After this 'cognition' the inferential ‘cognition’ ‘the 
mountain possesses fire’ arises. This is the process of 
svartha-anumana. 


After having inferred fire on the basis of a smoke 
when someone wants to convince others by using 
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a set of five sentences that process of inference is 
called parārtha-anumāna. For example: (i) the mountain 
possesses fire (ii) because it possesses smoke (iii) whatever 
possesses smoke possesses fire e.g. kitchen (iv) such is 
this (mountain) (v) therefore, this mountain possesses 
fire. By this set of five sentences when the ground 
(linga) is stated even others can come to know fire. 
These five sentence are technically called by five names 
such as, (i) pratijūā (roughly a proposition) (ii) hetu 
(ground or mark or reason) (iii) udaharana (example) to 
demonstrate the invariable relationship between probans 
and probandum (iv) upanaya (confirmatory sentence) (v) 
nigamana (conclusion J 

Thus, the mountain possesses fire is pratijüa because 
it possesses smoke is hetu, whatever possesses smoke, 
possesses fire, kitchen is an udaharana such is the mountain 
is called upanaya, therefore, this mountain possesses fire 
is nigamana. The instrument or process of both the 
inferential cognition produced by svārtha-anumāna and 
the inferential cognition produced by parārtha-anumāna 
is nothing but the confirmatory cognition namely, 
linga-parámarsa. That is why, linga-paramarsa is called 


anumana. 


Notes: 42 

When the process is mental i.e. when someone is mentally 
deducing for one’s own knowledge, the process is called 
svarthanumana. But once he is convinced and when he 
tries to convince others he utters a set of five sentences 
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and this set of five sentences is a process and this process 
is called pararthanumana, the process through which one 
tries to convince others. 


Each sentence of this set is a part or a step in that 
process and hence it is called an avayava (part of the 
process). 


The five steps in this process are: 

Step I: the claim or the statement that is going to be proved 

(pratijīā). 

Step II: the ground for the claim. 

Step III: example to demonstrate the invariable relation- 
ship between the ground and the claim. 

Step IV: confirming that the ground provided does have 
such relationship and such a ground is present in 
the case under consideration. 

Step V: confirming the claim. 

Although these steps are five sentences, the process is 
not the process of šabdapramāņa. Each sentence generates 
šābdabodha no doubt, but that understanding is a step 
that contributes to the next step in the process of inference. 
That is why, the five sentences together is called a single 
sentence (paficavayava-vakya). Therefore, here the terms 
vākya should not be taken in the ordinary sense of a 
sentence, but in the sense of inferential process, the process 
of deduction. There is a traditional debate with the Bhātta 
school of Purvamimamsa regarding the number of steps in 
inferential process. 
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While the Indian logicians insist that all the five steps 
mentioned above are absolutely necessary, the Bhatta 
school thinks that either the first three steps from the 
beginning or the last three steps starting from example 
will be sufficient to account for the entire process. 

I personally think that the Indian logician's stand is 
more rational because it leads to establish a universal 
theory of inference applicable to all cases uniformly. 
For further reading one can look into Sasadhara's 
Parāmaršavāda included in his Nyayasiddhantadipa. 


Text: 43 


fas fa araaerfenfao naa haa AR w1 SR 
af g eurfümee-daerkmwici uem qël ar sam 
TA Haie vere sereni ga dfe arī 
aa wisf «re uem were sft ARDANA saa 
API aera! sem aAA: wacacead| 3n 
wacarter er wheat ANTENG 
«greg | efenepnmreurfüreb paara gar YANA fac 
wry sera +T fect + Awad! Uem Gey A 
aa em] TATA MĀTI stat ae TATA NANA TANGEN 
AK | AAAA arat 

lingam trividham. anvayavyatireki kevalanvayi kevalavyati- 
reki ca. anvayena vyatirekena ca vyaptimadanvayavyatireki 
yatha vahnau sadhye dhumavattvam. yatra dhumah tatra- 
gniryatha mahanasa ityanvayavyaptih. yatra vahnirnasti 
tatra dhūmo pi nasti yatha mahahrada iti vyatirekavyaptih. 
anvayamātravyāptikam kevalanvayt. yathā ghato bhidheyo 
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prameyatvatpatavad. atra prameyatvābhidheyatvayorvyati- 
rekavyāptirnāsti sarvasyāpi prameyatvādabhidheyatvācca. 
vyatirekamātravyāptikam kevalavyatireki. yathā prthivīta- 
rebhyo bhidyate gandhavattvāt. yaditarebhyo na bhidyate 
na tadgandhavat yathā jalam. na ceyam tathā. tasmānna 
tatheti. atra yadgandhavat taditarabhinnam iti anvaya- 
drstānto nāsti. prthivimatrasya paksatvāt. 


Translation: 43 


A linga or mark or ground or reason is of three types 
(i) anvayavyatirekin, (which exhibits both positive and 
negative concomitance) (ii) kevalānvayin (which exhibits 
only positive concomitance), and (iii) kevalavyatirekin 
(which demonstrates only negative concomitance). 
Anvayavyatirekin is that ground which possesses both the 
positive and negative concomitance e.g. when fire is to 
be established on the basis of smoke, smoke is said to be 
such ground. Here, it can be demonstrated that wherever 
there is smoke there is fire as in the case of kitchen. And 
it can also be demonstrated where there is no fire there is 
no smoke as in a big lake (the first is the demonstration of 
positive concomitance and the second is the demonstration 
of negative concomitance). The kevalànvayin ground is 
that ground which possesses only positive concomitance 
e.g. when we infer the "pot is expressible in language 
because it is an object of a true cognition" like a cloth. 
Here, one cannot demonstrate the negative concomitance 
between the “state “of being the object of true cognition" 
and the "state of being expressible in language" because 
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everything in this universe is both content or object of a 
true cognition and it is expressible in language. 
Kevalavyatirekin is that ground which possesses 
negative concomitance only. For instance, when one infers 
*earth is different from non-earth" because, it possesses 
smell. Whatever is not different from non-earth does not 
possess smell e.g. water. The earth is not like that and 
therefore, it is not different from non-earth. Here, there 
is no example to demonstrate 'whatever possess smell is 
different from non-earth. Because the entire earth is the 


subject (paksa). 


Notes: 43 
A ground (linga), the knowledge of which leads to the 
knowledge of probandum (sādhya or lingin) is of three 
types because it has those types of relationship (vyapti) 
with the probandum. 

In the first kind of relationship one can demonstrate 
the following: 

yatra yatra hetuh tatra tatra sadhyam and also 

yatra sādhyam nasti tatra hetuh nasti 

Here, the first statement is called the statement of 
anvaya-vyāpti and the second one, the statement of 
vyatireka-vyapti. 

"Wherever there is x, there is y', if it is true, the 
relationship is called anvaya-vyāpti. 

But ‘where there is no x, there is no y’ if it is true, it 
is said to have vyatireka-vyapti. 
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If it is so then in the above example of inferring fire on 
the basis of smoke, why is the vyatireka demonstration not 
made as: yatra dhūmah nasti tatra vahnih nāsti? 

'The reason behind this is the following fact: 

(a) In some cases, the area of existence of the ground 
and that of à probandum are one and the same. For 
instance, if someone wants to establish ‘non eternality 
(anityatva) on the basis of its ‘being a product’ (krtakatva) 
one can demonstrate the positive (anvaya) and negative 
(vyatireka) relations without any problem. 

yatra yatra krtakatvam tatra tatra anityatvam as is the 
case of a pot and also yatra yatra krtakatvam nāsti tatra 
tatra anityatvam nāsti as in the case of ‘sky’. 


There is no need of saying here yatra yatra anityatvam 
nasti tatra tatra krtakatvam nasti. Because, it is a case of 
sama-vyapti which can be demonstrated as follows: 


Here the same circle is the area of krtakatva and the same is 
the area of anityatva. Therefore, the relationship between 
them is symmetrical. 


But the case of inferring ‘fire’ on the basis of 
'smoke' does not hold the symmetrical relationship. The 
relationship between smoke and fire is of the following type: 
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The area of fire is the entire circle of A, but the area of 
smoke is the circle of B. It means ‘fire’ exists in the area 
of smoke also whereas smoke does not exist in the area of 
‘fre’. Therefore, I can say, wherever there is ‘smoke’, there 
is ‘fire’, but I cannot say ‘wherever there is no ‘smoke’, 
there is no ‘fire’, since there are cases where ‘fire’ remains 
without smoke such as ‘ a hot iron ball’ (tapta-ayogolaka). 

In order to include both, symmetrical as well as 
a-symmetrical relationship, the Indian logician proposed 
the following form of testing relationships: 

Wherever there is x, there is y and wherever there is 
no y, there is no x. 

This can be applicable to both krtakatva as well as 
‘smoke’. 

But there is a case where the method cannot be 
applicable even though it is a case of symmetrical 
relationship. For instance, the case of inferring knowability 
on the basis of ‘namability’ or vice-a-versa. 
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Although anvaya-statement is possible here, the 
vyatireka-statement is not possible because no example 
can be cited to demonstrate such a relationship. 

Similarly, there is a case where a vyatireka statement 
alone is possible to be demonstrated, and not the 
anvaya-statement. For instance, when someone infers “This 
earth is different from all that is not earth, because it has 
smell? 


Here, anvaya-statement is not possible since the entire 
earth is taken here as paksa and an example must be 
different from the paksa which is not possible in this case. 


That is why, a ground is said to be of three types: 

(1) anvaya-vyatirekin, like ‘smoke’ 

(2) kevala-anvayin, like knowability or namability and 
(3) kevala-vyatirekin, like ‘smell’ in the respective cases 


mentioned above. 


In other words, the first variety of ground has both, the 
positive as well as the negative concomitance (vyāpti), the 
second type of ground has only the positive concomitance 
and the third type has only negative concomitance. 


Text: 44 


IRR: | Var ad edi Uda: fiftādaream] 
Wa: | U4 T dd Tera: | fifederarezmarearí-duar: | Bent a 
Hees: || 

sandigdhasadhyavan paksah. yatha dhumavattve hetau 
parvatah. nišcitasādhyavān sapaksah. yatha tatraiva maha- 
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nasah. nišcitasādhyābhāvavānvipaksah. yathā  tatraiva 


mahahradah. 


Translation: 44 

A paksa is that which possesses probandum about which 
there is doubt. For example, when fire is to be inferred 
the mountain on the basis of smoke, mountain is called 
paksa. Sapaksa is that which possesses the probandum 
where there is no doubt about its existence. For instance 
in the same above example, the kitchen is called sapaksa. 
Vipaksa is that which possesses the absence of probandum 
about which there is no doubt. For instance in the same 


example the big lake is called vipaksa. 


Notes: 44 
Paksa is that locus where the sadhya is to be established. 
This may be called the subject where the sadhya is 
predicated. 

The doubtful locus of the sadhya is a paksa. This is 
an older idea of paksa. According to the newer idea, a 
paksa is that which possesses paksata, and the paksata is 
formulated in the following way: 

Paksatà — the absence of the knowledge of the sadhya 
qualified by the absence of the desire to establish the 
sadhya. 

Suppose, the desire to establish the sadhya is A; and 
the knowledge of sadhya is B, in that case the definition of 
paksata can be put as follows: 


-(- A + B ) = paksatà 
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where ‘+’ stands for višista and ‘-’ stands for absence. 


It implies that there can be four possibilities when there 
are two variables: 

(a) +A +B 
(b) + A-B 
(c) - A +B 
(d) -A-B 

(a) reads there is desire to prove the sādhya and there 
is knowledge of sadhya. 

(b) says that there is desire to prove and there is no 
knowledge of sadhya. 

(c) says that there is no desire to prove and there is 
already the knowledge of sādhya and 

(d) reads that there is neither the desire to prove nor 
there is knowledge of sadhya. 

The formulation of - (- A + B) will indicate (a), (b) 
and (d) and in all these three cases there will be inference. 
In the case of (c), however, the inferential process will not 
work because the sadhya is already known and there is no 
desire to know either. 


The most important factor is the desire to prove. 
If there is desire, irrespective of the fact, whether the 
sadhya is known or not, the process of inference will work. 
Sometimes, in spite of the absence of desire, if there is no 
knowledge of sadhya the inferential process works. 


When some one is inside à room and comes to know 
that there are clouds in the sky on the basis of the sound 
of lightening it will be the example of (d); when there is 
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knowledge of fire on the basis of smoke, it is an example of 
(b) and if someone asks to prove fire again in spite of the 
knowledge of fire, it will be an example of (a). 





Sapaksa is a locus like kitchen where the co-existence 
of smoke with fire is known. 

Vipaksa is the locus where it is known, for certain, that 
the sadhya does not exist. For instance, the lake where it 
is known that 'fire' does not exist. 

The popular example of an inference is as follows: 

(1) The mountain possesses fire 

(2) Because it has smoke | 

(3) Whenever there is smoke, there is fire like a 
kitchen 

(4) There is such a smoke which is pervaded by fire 
on this mountain. 


(b) Therefore, there is fire on the mountain 


To put it diagrammatically: 








x 


kitchen 


mountain 


(The mountain has fire, because it has smoke) 
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Text: 45 
TATANG GA ANY af: TA ŠcaTruqrar | 


savyabhicara-viruddha-satpratipaksa-asiddha- badhitah 
panca hetvabhasah. 


Translation: 45 


There are five types of fallacious grounds viz. 

(i) savyabhicāra (which suffers from inconsistency) 

(ii) viruddha (opposite) 

(iii) satpratipaksa (which has parallel counter-argument) 
(iv) asiddha (unestablished or unknown) and 

(v) bādhita (contradicted). 


Notes: 45 


There is a notion of a good ground and a bad ground. 
A good ground is that the knowledge of which leads to 
the knowledge of sādhya. A bad ground does not do that 
job. A good ground is called sad-hetu and a bad ground 
is called asad-hetu. A sad-hetu is that which possesses an 
invariable relationship with sadhya and an asad-hetu is 
that which does not possess such a relationship and hence 
can be called a fallacious ground. Bad grounds are of five 
types which will be illustrated in the next text 46. 

Savyabhicara means ‘inconsistent’, ‘variable’ ‘irregular’. 
Knowledge of such a ground cannot generate inferential 
knowledge. 


For instance, one cannot know smoke from the 
knowledge of fire, because it is not true that wherever there 
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is fire, there is smoke. In other words, fire does not have 
invariable relationship with smoke because fire can remain 
without smoke. Hence, ‘fire’ will be treated as an asad-hetu 
for knowing ‘smoke’. 

Viruddha means ‘opposite’ or ‘contradictory’. Such a 
ground proves just opposite of what is intended to be 
proved. For example, if some one says that ‘the pot is 
eternal. because it is ‘produced’, the ground namely, ‘the 
fact that’ it is produced will prove that the pot is not 
eternal, which is just opposite of what is intended to be 
produced.’ 

Sat-prati-paksa means ‘which has a counter ground to 
disprove what is intended to be proved’ For instance, 
if a Mimamsaka says that ‘sound is eternal because it 
is an object of auditory perception like soundness, the 
Naiyayikas may forward another ground namely, ‘the fact 
that sound is an effect’ which will disprove what was 
intended to be proved by the Mimamsakas. 

Asiddha means ‘unestablished or unknown’ Thus, if 
someone says that knowledge is a quality because it is 
an object of visual perception, he cannot prove it because 
the ground given itself is not established or known since 
knowledge can be known only by mind and not by eyes. 

Badhita means ‘already known to be false by some 
other process of knowing’. For example, if some one says 
that fire is cold, because it is a substance, he cannot 
establish it because one can verify by touching fire that 
what is intended to be established is not true. In a broad 
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way, this is the idea behind an asad-hetu that it cannot 
lead one to establish the sadhya which is intended to be 
established on the basis of that ground or hetu. The details 
of this are discussed in the texts from 46 to 50. 


Text: 46 


sanaaa: a Ale) menean- 
SII q TIM GA: Masters: | Ber udi af- 
TANANAN ANGEN qe=Turqafe ge faemmeesuu wd- 
WISATANE SAAR: | AT TA fepe: Ta RT erem 
wea Perishers aed Amati! seram 
germRfēdisgRienti aer aaa wacafete arr Tani 
Tata geal ATES I 

savyabhicāro 'naikāntikah. sa trividhah. sadharanasadhara- 
nanupasamharibhedat. tatra sadhyabhavavadurttih sādhā- 
rano naikantikah. yathā parvato vahniman prameyatvaditi 
prameyatvasya vahnyabhavavati hrade vidyamanatvat. sar- 
vasapaksavipaksavyāvrtto 'sadharanah. yathā Sabdo nityah 
Sabdatvaditi. šabdatvam sarvebhyo nityebhyo "nityebhyasca 
vyāvrttam sabdamatravrtti. anvayavyatirekadrstantarahito- 
"nupasamhārī. yathā sarvamanityam prameyatvāditi. atra 
sarvasyāpi paksatvaddrstanto nasti. 


Translation: 46 

The savyabhicāra is also called anaikāntika. That is of 
three types: (i) sādhāraņa (inconsistent in a general way) 
(ii) asādhāraņa (inconsistent in a unique way) and (iii) 
anupasamharin (inconclusive). The sadharana type of 
fallacious ground is that which exists in a locus where 
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there is no probandum. For example if some one says the 
mountain has fire because it has the state of being the 
object of true cognition the ground viz. the state of being 
an object of true cognition is a fallacious ground because 
the state of being the object of true cognition is also present 
in the lake where there is no fire. The asādhāraņa type of 
fallacious ground is that which does not exist either in 
sapaksa or in vipaksa. 

For instance, if some one says that sound is eternal 
because it has soundness, this ground will suffer from that 
defect. Here, the ground viz. soundness excludes all loci 
eternal and non-eternal and exists only in the sound. The 
anupasamhārin type of fallacious ground is that which is 
devoid of examples which can demonstrate positive and 
negative concomitance. For example if someone says all 
this is non-eternal because it has the state of being the 
object of a true cognition, such a ground suffers from that 
defect. Here, since everything becomes subject (paksa) no 
example can be given to demonstrate either positive or 


negative concomitance. 


Notes: 46 


Savyabhicāra is also called anaikantika. It is of three types: 


anaikāntika 
sādhāraņa asādhāraņa anupasamharin 
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sadharana-type of an asad-hetu exists in a locus where the 


sadhya does not exist. 






Such a hetu is sadharana 


Asadharana-type of bad ground is that ground where it is 
not possible to demonstrate anvaya-vyāpti since there will 


be no sapaksa. 





Although vyatireka-vyapti can be demonstrated there is 
no sapaksa to demonstrate anvaya-vyapti. 
Anupasamharin-type of bad reason does not allow 
demonstration of both, the anvaya-vyāpti and vyatireka- 
vyāpti since there can neither be a sapaksa nor a vipaksa. 


Text: 47 


MAMA dfdeg:| BAT rec! Pica: papo gad 
R Prearada aAa eum 
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sādhyābhāvavyāpto heturviruddhah. yatha Sabdo nityah 
krtakatvaditi. krtakatvam hi nityatvābhāvenānityatvena 


vyaptam. 


Translation: 47 

A viruddha type of fallacious ground is that ground which 
is pervaded by the absence of probandum. For example: 
When someone says sound is eternal because it is an effect 
like a pot, such a ground is said to be a viruddha ground. 
Here, the state of being an effect is indeed pervaded by 


non-eternity which is the absence of eternity. 


Notes: 47 

It is not true that wherever there is ‘effectness’ there is 
'eternity. On the contrary, it is only true that wherever 
there is ‘effectness’ there is non-eternity. In this way, the 
ground given in the argument is pervaded by just opposite 
of what was intended to be proved on the basis of the 


ground of ‘effectness’. 






sādhyābhāva, here is nityatvābhāva and this pervades 
kāryatva. Hence this hetu is called viruddha. 


Over and above the vyabhicara-dosa this hetu 
(kāryatva) is suffering here from the defect of virodha also. 
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Text: 48 


RU HEAT Seded fle up TANGI: wen seg] 
ficu: saaa, ereacaafeft! srselsfšieq: PRIA deafēfē I 
yasya sadhyabhavasadhakam hetvantaram vidyate sa sat- 
pratipaksah. yathā Sabdo nityah $ravanatvat šabdatvavaditi. 
Sabdo’nityah karyatvat ghatavaditi. 


Translation: 48 


A satpratipaksa kind of fallacious ground is that which 
has a parallel and balancing counter argument which can 
establish in fact the absence of probandum e.g. when the 
Mīmāmsaka says (sound is eternal because it is audible 
like soundness' the Naiyayika will say sound is non-eternal 
because it is an effect like a pot. 


Notes: 48 


Here one ground (šrāvaņatva) establishes that šabda is 
eternal and the other ground establishes that $abda 





is non-eternal. These are two contesting grounds. One 
ground, here, can be said to have an enemy in the form 
of another ground. As a result both fail to establish what 
is intended to be established, conclusively. No one wins in 
this debate. 
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Text: 49 


AREN: | STAN: TT AG rudiem! MA- 
arf uem TR gA aeflecca WARA add SIA 
TARATIA: | T ARG tuha TVT ea] JU: MY- 
FAT! SA TENGGA Te ATRI MST HATTA! NUTA eq: 
TATANG: | ATM TI STAT CATHAY: | TE 
TATANG PUN ATANG AMA WAT 

SATATA a les TATANYA] TAT Uda TATA TA 
verfa SET SATA: TA A TATANAN 
sf Teden TA dhè: dame area SENAT 
SSIS HIT Ud gede Ble 
Mere START gua lurfeepcarafeered 
MAT SAN 


asiddhastrividhah. āšrayāsiddhah svarūpāsiddho vyāpyatv- 
āsiddhašca. āšrayāsiddho yatha gaganāravindam surabhi 
aravindatvāt sarojāravindavat. atra gaganāravindamāšra- 
yah. sa ca nastyeva. svarūpāsiddho yatha Sabdo gunah 
cāksusatvāt. atra caksusatvam sabde nasti sabdasya 
šrāvanatvāt. sopādhiko hetu vyāpyatvāsiddhah. sādhya- 
vyāpakatve sati sādhanāvyāpakatvamupādhih. sādhyasa- 
manadhikaranatyantabhavapratiyogitvam sadhyavyapaka- 
tuam. sādhanavannisthātyantābhāvapratiyogitvam sadha- 
nāvyāpakatvam. yathā parvato dhūmavān vahnimattvadi- 
tyatrārdrendhanasamyoga upādhih. tathāhi, yatra dhūmah 
tatrārdrendhanasamyoga iti sādhyavyāpakatā. yatra vahnih 
tatrārdrendhanasamyogo nāsti ayogolake ārdrendhanasam- 
yogābhāvāditi sādhanāvyāpakatā. evam sādhyavyāpakatve 


87 











Tarkasangraha of Annambhatta 


sati sadhanavyapakatvad ārdrendhanasamyoga upādhih. 
sopadhikatvadvahnimattvam vyāpyatvāsiddham. 


Translation: 49 

Asiddha is of three kinds: (i) asrayasiddha (ii) svarūpā- 
siddha and (iii) vyāpyatvāsiddha. The example for 
asrayasiddha is the sky lotus is fragrant because it is a 
lotus, like a lotus in the pond.’ Here, the sky lotus is the 
locus of fragrance but that does not exist. The example for 
svarupasiddha will be ‘sound is a quality because it can be 
grasped by eyes.’ 

Here, it is obvious that sound cannot be grasped 
by eyes, because sound can be grasped only by ears. 
Vyapyatvasiddha is that which is associated with some 
extraneous factor (upadhi). An upadhi is defined as ‘that 
which pervades the probandum but does not pervade the 
probans.’ The pervasion of probandum means not being 
the counter-positive of an absence which is collocated with 
the probandum and being not the pervader of the probans 
means the state of being the counter-positive of an absence 
which exists in the locus of probans. 


To illustrate: In the case of inference viz. the mountain 
has smoke because it has fire, the contact with wet fuel is 
considered to be an upadhi. It can be seen that wherever 
there is smoke there is contact with wet fuel and hence the 
contact with the wet fuel pervades the smoke, but, it is not 
true that wherever there is fire there is contact with the wet 
fuel. For instance, in a red hot iron ball, there is no contact 
with wet fuel and still there is fire. Thus, the contact with 
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wet fuel which is the pervader of the probandum viz. smoke 
in the present case and non-pervader of the probans viz. 
fire in the present case becomes upādhi. Naturally, the 
ground fire will be declared as vyāpyatvāsiddha because it 


is associated with an upadhi. 


Notes: 49 

Inference does not work ‘if any component of the process of 
inference is not established or known. Inference has three 
main components: (i) paksa where sadhya is intended to 
be established; (ii hetu by the knowledge of which the 
process of initiated and (iii) the relationship (vyapti) the 
knowledge of which takes one to the knowledge of sadhya. 


All these three are required to be known. 





All these three must be known to initiate and complete 
the process of inference. If paksa is not known it results 
into paksāsiddhi or asrayasiddhi; if hetu is not known it 
will result into svarūpāsiddhi, and if vyāpti is not known 
it will lead to vyapyatvasiddhi. 
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Upadhi means an extraneous factor. When the colours 
of the flower is reflected in the crystal, the colour is treated 
as upadhi. The colour is not the intrinsic property of the 
crystal. In the same way, the vyāpti in the contact with 
the wet fuel (ardrendhana-sarnyoga) appears in the fire 
qualified by the contact with the wet fuel in the inference 
of smoke on the ground of fire and that is why the contact 
with the wet fuel is treated as upādhi. This diagnosis 
explains why one does not get the knowledge of vyāpti 
in cases like "There is smoke, because there is fire” 

The possibility of such a case is when the vyāpti is 
visama-vyapti where the area of sādhya or vyāpaka is 
wider than the area of hetu. To put it diagrammatically: 


hetu and sādhya 
ārdrendhana- 
samyoga ~~ 
smoke 


sādhya 


fire 


Text: 50 

RU IET: WHTUTRCNUD faa: wr AT: gar afg 
sere! SAT Ves META Sea FAAA TERT 
sf afd] TIRATTA TATA 


yasya sādhyābhāvah pramāņāntareņa niscitah sa badhitah. 
yatha vahniranusno dravyatvaditi. atrānusnatvam sadhyam 


90 


English Translation with Notes 


tadabhāva  usnatvam  spar$anapratyaksena  grhyata iti 
badhitatvam. vyakhyatamanumanam. 


Translation: 50 

The contradicted ground is that which leads to the 
establishment of absence of probandum through some 
other process of knowing. For example, if someone says 
that fire is not hot because it is an entity, here, ^not hot" 
is the probandum and its absence will be “hot” which can 
be verified by our sense organ of touch. This explains the 


process of inference. 


Notes: 50 
The contradiction is proved by another process of knowing. 
If one claims that fire is cold, on some ground, its opposite 


is proved by perception. 


Text: 51 


SUPER, STAY! HERE SATA Surf: | ees 
WIGANI denfé Haq TITA HafgdeRvap— 
pra "Igel Tas sft scat dei Tal ATRITĀ FRA NAGA 
As aA cea Taare sequere 
eTNSTKTTUHT || 

upamitikaranamupamanam. samjnasamjnisambandhajna- 
namupamitih. tatkaranam sadrsyajnanam. tathahi kascid 
gavayasabdarthamajanan kutascid aranyakapurusat gosa- 
dr$o gavaya iti srutva vanam gato vakyartham smaran 
gosadršapindam pašyati. tadanantaramasau gavayasabda- 
vacya ityupamitirutpadyate. vyakhyatamupamanam. 
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Translation: 51 


Upamana or analogical process is that through which an 
analogical cognition is produced. An analogical cognition 
is a cognition of the relationship between a name and the 
named. i.e. word and its meaning. The instrument of that 
is the knowledge of similarity. 

To explain, suppose someone does not know the 
meaning of the word gavaya and goes to the forest and asks 
the forester the meaning of it, the forester says that gavaya 
is similar to cow. Having heard this, he again goes to the 
forest and sees an animal similar to cow and immediately 
remembers the sentence of the forester. After that, an 
analogical cognition arises such as this (animal ) is the 
referent of the word gavaya. This is how the process of 
upamana is explained. 


Notes: 51 

Naiyayikas need this process to know the relationship 
between à word and its meaning which is not known by 
any other process. Udayana mentions upamāna as a means 
of knowing the samjiia-samjfii-sambandha in the following 


Verse: 


šakti-graho vyakaranopamana- 
kosaptavakyad vyavahāratašca, 
vakyasya-Sesad vivrtervadanti 
sānnidhyatah siddha-padasya vrddhàh.! 


! Kiraņāvalī 
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Text: 52 

STAG Wes: | STAY dp] area q USA: | TAT TH 
emer i 

āptavākyam šabdah. āptastu yatharthavakta. vākyam tu 
padasamuhah. yathā gamanayett. 


Translation: 52 
Sabda (source of our verbal understanding) is a sentence 
of a reliable person. A reliable person is one who speaks 
the truth or fact. 

A sentence is defined as: ‘a collection of words or 


morphemes: 


Notes: 52 

Sabda does not mean ‘word’ here. It stands for sentence of 
a reliable person who wants to share his or her knowledge. 
One who knows the fact and wants to share the knowledge 
of the fact is an apta. 

Sentence also is defined semantically. That linguistic 
string of morphemes which satisfies three conditions 
namely, mutual expectancy, compatability and proximity, 
which are going to be discussed in Text No. 54. 

There are two traditions of defining: defining formally 
and defining semantically. 

The Pàninian tradition defines formally and Nyaya 
tradition defines semantically. According to the tradition 
of Panini a sentence is that expression unit which contains 
one finite verbal form (ekatin vakyam- Katyayana). 
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Text: 53 
sre USA SRATGIETAVĪ age SARTA: erf: I 


šaktam padam. asmātpadādayamartho boddhavya itisvare- 
cchasanketah šaktih. 


Translation: 53 


A morpheme is a minimum meaningful unit of a language 
Le. it has a relationship with its referent. The relationship 
is the desire of God which has the form “Let this meaning 
be understood from this morpheme." 


Notes: 53 


Pada means a minimum meaningful unit of a sentence i.e. 
a morpheme if we talk in terms of modern linguistics. 

Panini defines pada as a finished form (subanta or 
tinanta) which is a formal definition. 

But Naiyayikas define pada semantically as “that which 
is related to its meaning ($akta). Šakta means “that 
which possesses Sakti. Sakti means a primary relationship 
between a morpheme and its referent. Vrtti is the term 
which refers to both, the primary relationship (Sakti) and 
the secondary or extended relationship called laksana. 

According to this system the creator of universe and the 
language is God. Hence His desire stands for the primary 
relationship initially. But in course of time the term Sakti 
meant any ‘desire’ giving room for coinage of words by 
human beings also. All technical terms, proper names etc. 
get explained in this way. 
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Text: 54 

amer zr TA areis: UERI TET RR 
PUMA! sese zen warmder- 
Ta NGANU wee: sreprgierfed TATA! er INS: 
YEN sedi + HrlOmplelfdverqi SAAT arte A WAT 
NTEN We Wee Əanqereqifodifi TATANYA + 
DATO SHTÍSTE2ITSTGTTG] ll 

ākānksā yogyatā sannidhišca vakyarthajnanahetuh. pada- 
sya padāntaravyatirekaprayuktānvayānanubhāvakatvamākā- 
nksā. arthābādho yogyatā. padānāmavilambenoccāraņam 
sannidhih. ākānksādirahitam vakyamapramanam. yatha 
gaurašvah puruso hastīti na pramāņam akanksavirahat. 
agninā sincatiti na pramanam yogyatavirahat. prahare 
prahare’sahoccaritani gamanayetyadipadani na pramanam 


sannidhyabhavat. 


Translation: 54 

The causes of verbal understanding are mutual expe- 
ctancy, compatability and proximity. The expectancy 
is the state of not generating, by one morpheme, the 
understanding of relationship prompted by the absence 
of another morpheme. The compatability means absurdity 
of relating two meanings. Proximity means utterance of 
morphemes one after the other without a gap more than 
necessary. A sentence which does not have these factors 
like expectancy etc. is not a valid sentence. For instance, 
the collection of words like cow, horse, man, elephant, 
is not a valid sentence because these morphemes do not 
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have any mutual expectancy. The sentence *one sprinkles 
fire" is also not a valid sentence because it does not have 
compatibility. If someone utters a sentence like *bring a 
cow" the first word in the morning and the second one in 
the afternoon, such a sentence will not be a valid sentence, 
because there is no proximity here. 


Notes: 54 


Human beings speak language. When he or she speaks, 
he or she performs a speech act. Every speech act of a 
normal human being is intentional. Therefore, when he or 
she speaks, he or she sends an invitation to the listener or 
the reader to visit the world of the speaker. 


A sentence is an encoded cognition of his or her world. 
The hearer or reader is expected to decode that sentence 
and visit the world of the speaker which formed the object 
of the knowledge of the speaker which he or she encoded. 
When this happens we say that there is rapport (sarnvāda) 
between the speaker and the listener and when this does 
not happen we say that there is failure of communication 
(visarnvāda). Keeping this situation of use of language in 
view, the Naiyāyikas have defined the semantic concepts 
such as ākānksā, yogyatā and sannidhi. In the absence of 
any of these factors, a sentence fails to be the medium of 
successful communication. 


Text: 55 


qari Raa āfēd Aaaa Aana WATU 
cilfəbep=gd, amaari VAT) AEAT] 
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vākyam dvividham. vaidikam laukikarica. vaidikamisvaro- 
ktatvātsarvameva pramāņam. laukikantu | aptavakyam 


pramanam. anyadapramāņam. 


Translation: 55 

A sentence is of two types, a Vedic sentence and an 
ordinary sentence. All the Vedic sentences are valid source 
of verbal understanding because they are uttered by God. 
But, only that ordinary sentence which is uttered by a 
reliable person can be treated as a valid source of verbal 


understanding. Other sentences are not valid. 


Notes: 55 

Language is classified into two categories: language of 
scripture like the language of the Vedas and ordinary 
language that we speak. The first category involves faith 
in a culture and the second category is any language 
that human beings speak. Faith and respect in a culture 
prompts its defense and urge for its continuity. To add 
rationality to it requires broader generalization. Exactly 
this is what has happened here. It is absolutely rational 
to say that a sentence is dependable if and only if it is a 
sentence of a reliable person, and not a sentence of a cheat 
or of one who wants to mislead. An ordinary sentence of an 
ordinary human being is possible to be of both the types: 
reliable and non-reliable. But how can such possibility be 
allowed about a sentence which is culturally respected? 
That is why, a speaker like God who knows the truth and 
is compassionate to share the truth and is kind enough 
to show the right path of self-realization to humanity is 
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brought into the frame-work of rationality. Vedic culture 
is valuable and hence it must continue. But basically, the 
Vedic culture was a text-bound culture. 

Therefore, unless the authenticity is attributed to the 
Vedic text, how can this culture maintain its continuity? It 
is this reason that prompted the Nyāya system to ascribe 
authenticity to the Vedic texts by saying that the Vedas 
are uttered by God. Since by definition God is all-knowing 
and all-compassionate and since such a God created the 
Vedic texts, Vedas must be treated as authentic. 

The sentence of the human beings, however, can 
be both, authentic and non-authentic. But only those 
sentences are authentic and dependable which are the 
sentences of a trust-worthy person. 


Text: 56 

AIGITĀSITĀ MAATA ACLU NE: || 

vakyarthajnanam sabdajnanam. tatkaranam šabdah. 
Translation: 56 


The understanding that is caused by the knowledge of 
the sentence meaning is called verbal understanding. The 
instrument of such a cognition is called $abda or a sentence. 


Notes: 56 

The understanding which arises from an authentic 
sentence is called verbal understanding and such a sentence 
is called verbal testimony (Sabda-pramana). In other 
words, an authentic sentence encodes a true cognition and 
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an unauthentic sentence encodes a false cognition. That is 
why, after decoding the authentic sentence one arrives at 
the valid understanding and after decoding the inauthentic 
sentence one arrives at an invalid or false understanding. 





Text: 57 
efe gruti firsti: || 


iti yathārthānubhavo nirupitah. 


Translation: 5'7 


This is how a true experience is described. 


Notes: 57 

Thus, the entire world can be known by four ways 
of knowing (pramāņa), namely, the direct process of 
internalizing, the process of inferring, the peculiar process 
of knowing the word-meaning-relationship and the process 
of verbal understanding, and the results of these four 
processes of knowing are perceptual, inferential, analogical, 


and verbal cognition or understanding. 


Text: 58 

TTM A: Trep NET TAAT fee 
TATANAN SANTA viera: | TET verat qest afer frem 
am facia: ger AAS TATA armiju eumuepiu: 
dep: | arem ae fast carafe ist + RRI 


ayathārthānubhavastrividhah samsayaviparyayatarkabhedat. 





nam samšayah. yathā sthāņurvā puruso veti. mithyājnā- 
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nam viparyayah. yatha $uktau idam rajatam iti. vyapya- 
ropena vyapakaropastarkah. yatha yadi vahnirna syattarhi 
dhumo pi na syaditi. 

Translation: 58 


A false cognition is of three types: (i) doubt (ii) error and 
(üi) hypothetical assumption. A doubt is that cognition 
which reflects mutually contradicted properties residing in 
one locus. E.g. the doubt whether it is a post or it is 
à man. Án erroneous cognition is a false cognition. For 
instance, when looking at a conch shell someone says 'this 
is silver. An hypothetical assumption is that in which one 
assumes or imagines a pervader by assuming or imagining 
the pervaded. For example, when someone says: “had there 
not been fire there would not have been smoke’ 


Notes: 58 


Doubt, erroneous cognition and cognition of imagined or 
constructed world are the three types of false cognitions. 
When two contradictory properties appear to share one 
and the same locus, it becomes a case of doubt: 





sthāņutva 





= Doubt whether it is a post or a man. 


When the property is seen occurring in a locus whereas 
in fact, there is absence of that property it becomes a 
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case of error or mistake. It does not happen willfully, it 
simply happens due to a number of factors (either in the 
object of perception, or distance, or defects in the senses, 
or disturbance in the mind and so on): 


absence of rajatatva 





(This is silver): Error 


In the third type of false cognition the cognizer knows that 
he has imagined an event or situation, which is not present 
outside at that moment of time. This is an imagination of a 
possibility, of course, which matches the fact, experienced 
before. This is not absurd, but this can be verified. That is 
why, it can be used to confirm the invariable relationship of 
the probans (hetu) with the probandum (sadhya). This is 
why, tarka has been counted in the list of false cognitions. 


Text: 59 

ARRA fafaerri zrerrerf SR a) WAST TATI SIA 
aara i 

smrtirapi dvividha. yathārthā yathārthā ca. pramajanya 


yathartha. apramājanyā ayathārthā. 
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Translation: 59 

A remembrance is also of two types: (i) true and (ii) 
false. A true remembrance is that which is caused by true 
cognition. A false remembrance is that which is caused by 
false cognition. 


Notes: 59 


As experience can be of two types: true or false, so also 
remembrance can be true or false. A true remembrance is 
produced by the impressions provided by true experience 
and a false remembrance is produced by the impressions 
produced by false impressions. 


Text: 60 


VASARAI Fel GALI 


sarvesamanukulataya vedaniyam sukham. 


Translation: 60 
Happiness is that quality of the self which everybody wants 
to have. 


Notes: 60 

The feeling, a human being wants to have again and again, 
is pleasure. The knowledge or experience of something 
produces pleasure. Knowledge itself is not pleasure, as the 
Buddhists think. We have knowledge of pleasure and so 
knowledge is different from pleasure. We also have desire 
of pleasure and therefore desire is not pleasure. Pleasure 
is always a product and hence it can never be permanent. 
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That is why; external pleasure is not postulated as the 
parama-purusartha by the Nyaya-Vaisesika philosophers. 
According to them, absolute ‘cessation of pain’ is the 
ultimate goal of human life. Since existence of permanent 
pleasure is not possible, it cannot be postulated as the 
ultimate goal. The cause of sukha is also called pleasure 
secondarily, as ghee which is the source of healthy life is 


also called ‘life’ (ayurvai ghrtam). 


Text: 61 
uagara dete aer 


pratikūlatayā vedaniyam duhkham. 


Translation: 61 
Unhappiness is that which nobody wants. 


Notes: 61 

What one and all normal human beings do not want to 
have is the feeling of pain. Nobody wants pain. It is not 
the case that one does not want pain for only some time, 
rather he or she does not want pain for ever. But the fact is 
this that every pleasure is terminated in pain, because the 
pleasure is momentary. Wherever there is pleasure, there is 
pain. It is true that human beings want pleasurable feeling, 
but since it is not possible to be in that state always, and 
since every pleasurable state is converted into pain, the 
Nyàya- VaiSesika philosophers argued in favor of ‘absolute 
cessation of pain’ as the ultimate goal of life. 


The source of duhkha is also called pain secondarily. 
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Text: 62 
FeO SIA: || 


iccha kamah. 
Translation: 62 


Desire is kama. 


Notes: 62 


Desire is want. Obviously what is known can only 
be desired. Thus, the desire is preceded by knowledge. 
Knowledge presents x before us and if we are in need of it 
we want to have x. 


knowledge of x desire of x 


Thus, knowledge produces ‘desire’. 


Text: 63 

DIN XN: lI 

krodho dvesah. 
Translation: 63 


Hatred is anger. 


Notes: 63 
Aversion means ‘anger’. When a desire remains unfulfilled, 


it results into anger. 
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Text: 64 
pla: HAN 


krtih prayatnah. 


Translation: 64 


Volition is internal effort. 





Notes: 64 

Volition means mental preparedness. After knowledge 
presents x, there arises the desire of x and thereafter there 
occurs mental preparation to take up an external activity 


(cestā) to obtain x. 


sr: | 
Í 


knowledge desire volition 


of x of x of x 


It should be noted that the object of knowledge is the 
object of desire and also of volition. It cannot be the case | 
that x is known and y is desired and the mental readiness | 
arises with regard to Z. 

All these three are mental states. What is visible after 
the volition is called cestà or external physical activity. 








Text: 65 | 
Aarto eA: II 


vihitakarmajanyo dharmah. 
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Translation: 65 


Dharma is that which is produced by sanctioned act. 


Notes: 65 
Dharma stands for the result of a moral act or duty. It is 
the merit left behind by an act which is sanctioned by the 
society or social history, which includes Vedic injunctions, 
which aim at bestowing human good. 

It is the result of a moral act in the sense that it is an 
outcome of an act of duty. In terms of this dharma next 
birth is explained. It is also called punya (merit). 


Text: 66 
NGANTHA: | 


nisiddhakarmajanyastvadharmah. 


Translation: 66 
Adharma is that which is produced by a prohibited act. 


Notes: 66 

Adharma is opposite of dharma (demerit). A bad act 
produces adharma which is held responsible for miserable 
life after death. It is also called pàpa. 

The cycle of birth and death is explained in terms 
dharma and adharma. Both are collectively called adrsta. 
It is postulated as a causal link (apürva) between the 
performance of an act and the result that a good or bad 


act is expected to produce. 
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Text: 67 


Sera ISRTATTATAJUT: | geiles red feferen: fear area: 
GI Ica SAN | ITT vitai 

buddhyādayo stāvātma-mātra-guņāh. buddhīcchā-prayatnā 
dvividhā nitya anityāh ca. nitya īšvarasya. anityā jīvasya. 


Translation: 67 

There are eight special gualities beginning from cognition 
which are situated only in the Self. Cognition, desire and 
volition can be eternal and non-eternal. They are eternal 
in God and non-eternal in an individual Self. 


Notes: 67 

Individual's inner world consists of knowledge, pleasure, 
pain, desire, aversion, volition, merit, demerit and 
impressions. These are the gualities of the spiritual 
substance, called self. These do not reside in any other 
substance. These are special gualities of the self. All human 
beings are given with this inner world. My inner world is 
different from your inner world in the sense that I alone 
can be aware of my inner world and not the inner world of 
others. I can, however, infer others' inner worlds. Others' 
inner worlds are external to me, and similarly, my inner 
world is external to others. Knowledge, desire and volition 
of God have to be eternal, otherwise the creation cannot be 
explained rationally. If this knowledge etc. also are treated 
as non-eternal, He will not be different from any human 


being and in that case He cannot create the universe. 
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Test: 68 
TEDHA: | ait aaa feared! dur: yfterfeag— 


samskarastrividhah. vego bhavana sthitisthapakasca. vegah 
prthivyadicatustayamanovrttih. anubhavajanya smrtihetur- 
bhāvanā. ātmamātravrttih. anyathākrtasya punastadava- 
sthāpādakah sthitisthapakah. katādiprthivīvrttih. 


Translation: 68 

Impression is of three kinds: (i) velocity, (ii) impressions 
left behind by experience and (iii) elasticity. Velocity is 
found in five substances viz. earth, water, fire, air and 
mind. Impression produced by experience is the cause of 
remembrance. It exists only in the self. Elasticity is that 
quality which brings back a substance to its original form 
when that substance assumes another form. It is found 
only in materials like mat etc. made of earth. 


Notes: 68 

The first non-material cause of the first moment of 
falling of a fruit from the tree is weight (gravity) and 
the non-material cause of the second moment of falling 
onwards is the velocity. 

Remembrance is caused by impressions alone which are 
produced by experiences. These impressions also exist only 
in the self and hence they are the members of our inner 
world. Elasticity is the peculiar quality of the earth only. 
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Text: 69 


TAMAH wi Gedeeaarregqecétaury| ARNT- 
aq wpe! fampedareé”d: TARA 
STRA TH! YANA NATA il 

calanatmakam karma. urdhvadesasamyogaheturutksepanam. 
adhodegasamyogaheturapaksepanam. sannikrstasamyogahe- 
turakuncanam. viprakrstasamyogahetuh prasaranam. anya- 
tsarvam gamanam. prthivyadicatustayamanourttt. 


Translation: 69 

Action is any movement. The action of throwing up Is 
the cause of the contact of the substance with the upper 
region. Throwing down is the cause of contact with the 
lower region. The action of shrinking is the cause of contact 
with the region nearer one’s body. The action of spreading 
is the cause of contact with the region away from the body. 
All other actions are mere movement. 


Notes: 69 


As a matter of fact action is movement of any type. Five 
varieties are stated only to illustrate this aspect. 


Text: 70 

Remora Gary! enge! dfgafte RR- 
Wardi WS GAT STIS gd 

nityamekamanekanugatam samanyam. dravyagunakarma- 
urtti. taddvividham paraparabhedat. param satta. aparam 


dravyatvadi. 
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Translation: 70 


Universal is one, eternal and present in all particulars. 
That is of two kinds: para (highest universal) and apara 
(lower universal). Highest universal is being (satta). The 
lower universals are substanceness etc. 


Notes: 70 


Universal is à class-forming property. Through this the 
members of a class is brought under one group. By 
‘potness’ all pots are brought under one class. 

The universal is one and through this the individuals 
are named by a single name. Thus, through potness (i.e. 
the ground for the application of the term ‘pot’) all pots 
are called by one and the same name. A particular shape 
(ākrti) reveals a particular universal (jati). 


Depending on the area it occupies, a universal can be 
para or apara. Para means wider and apara means smaller 
in area of existence. It can be illustrated as follows: 


prthivitva 





In a pot all the three are present: 
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prthivitva 






But these three properties or universals are related by 
the relationship of pervader and pervaded. Dravyatva is 
pervader of the other two, but is not pervaded by any 
of the other two. But prthivitva is pervader of ghatatva 
and is pervaded by dravyatva. Similarly, ghatatva is only 
pervaded by the other two and is not pervader of the either 
of the two. This is how they are related. 


Text: 71 


ficut rati fast: i 


nityadravyavrttayo vyavartaka visesah. 


Translation: 71 
Particulars (visesa) are existent in permanent substances 
and they distinguish each one from the other. 


Notes: 71 

The discreteness of all permanent substances is obtained 
by introducing this concept of viéesa. All the atomic 
states of earth, water, fire and air, sky, time, space, all 
individual souls, and mind are distinct from one another 
on account of the višesa. There are so many višesas as many 
permanent substances. The višesa-s, however, are distinct 


by themselves. 
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Text: 72 

fire: wan snpneggfo:i ueni vpafeagae 
anfa Re aramatieti uem amarae unfer 
aaae MA fasrafercasat fer i 

nityasambandhah samavāyah. ayutasiddhavrttih. yayor- 
dvayormadhye | ekamavinasyad aparāšritamevāvatisthate 
tāvāyutasiddhau. yathā avayavāvayavinau gunaguninau 
kriyā- kriyavantau jātivyaktī visesanityadravye ceti. 


Translation: 72 

Inherence is a permanent relationship. It is found in two 
inseparable entities. Two entities are said to be inseparable 
when one depends on the other unless one of them is 
destroyed. 

For example, there is inherence between a part and a 
whole, between guality and substance, between action and 
substance, between universal and particular and between 
particular (vi$esa) and permanent substance. 


Notes: 72 

Relation as an entity or objective reality is accepted in 
this system on the basis of qualified knowledge. A qualified 
knowledge is caused by this entity. 

Without a relationship there cannot arise any qualified 
knowledge (visista-jfiana). Every qualified cognition, 
therefore, reflects three things in a structured form: (a) 
qualifier (vi$esana), relation (sambanda) and qualificand 


(vi$esya): 
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relation 





gualificand 





gualified cognition 


Such a relation can be separable or inseparable. 
Separable relation is contact or conjunction (sarhyoga) and 
inseparable (samavāya). There are five such cases where 
inseparable relationship is accepted: 


(1) (2) 


samavāya samavāya 





| 
— 


(4) 





particularity 






particularity 





inherence inherence 





substances 





substances 


samavāya 


nitya-dravya 
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Examples for 


(1) (2 


blue colour movement 





) 
«4— — — — — inherence inherence 
(3) (4) 
m | 
inherence inherence 
= 
(5) 





inherence 





etemal 
substances 


Text: 73 

ITR: HIT: HRTId: | SAA: K PRAT 

anadih santah prāgabhāvah. utpatteh pūrvam karyasya. 
Translation: 73 


Pre-absence has no beginning but an end. For instance, 
there is pre-absence of an effect before it comes into being. 
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Notes: 73 
The pre-absence of an effect exists in the materials out of 
which the effect is going to be produced and it comes to an 
end after the effect comes into being. It has no beginning 
but has an end. The pre-absence is considered to be a cause 
of the effect. 

The system of Nyāya-Vaišesika does not accept 
satkāryavāda, according to which the effect is accepted 
to be present in its cause. Instead, there is pre-absence 
of the effect in the cause—hold the Naiyayikas. This 
is the reason that they define an effect (karya) as the 
counter positive of a pre-absence. For the satkaryavadins 
utpatti means abhivyakti (manifestation), whereas for 
the ārambhavādins (ie. the Naiyāyikas), utpatti means 


“coming into being which was not there. 


Text: 74 
MRA: ART: | VERT ei II 


sádiranantah pradhvamsah. utpattyanantaram karyasya. 


Translation: 74 


Destruction has a beginning but no end. For example, 
when an effect gets destroyed after it comes into being. 


Notes: 74 

There are three states: (a) the pre-absence of an effect 
(say, pot) in its cause (i.e. kapālas), (b) then the effect 
(pot) comes into being and (c) when the pot gets destroyed 
the destruction of the effect (pot) comes into being. The 
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destruction has beginning but has no end. Whatever is 
a product is likely to be destroyed. This generalization is 
valid for positive entities only. Because, the destruction has 
a beginning i.e. it is produced, but has no end. Pre-absence 
has no beginning but it comes to an end. 


Text: 75 


AMC TAHANAN: | zem ga uel 
ARAN 

traikalikasamsargavacchinnapratiyogitako tyanta bhavah. 
yatha bhūtale ghato nastiti. 

Translation: 75 


An absolute absence is a relational absence in all the three 
times, past, present and future. For example, when we say 
there is no pot on the ground. 


Notes: 75 


In this universe x exists in x by the relation of identity 
(tādātmya or abheda) and can exist elsewhere by the 
relation of difference (bheda). The relations of difference 
may be contact, inherence and self-linking (svarüpa). A 
pot exists on the ground by contact relation: 


But pot exists in its parts by the relation of inherence: 


contact 
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English Translation with Notes 


An absence of pot exists on the ground by the self-linking 


inherence 






relation: 
inherence 
Because of the above fact, a pot does not exist on any 


ground by inherence. Not only that, pot does not exist on 
the same ground, where it exists by contact, by the relation 
of inherence. 

Such absences are called absolute absence. 

The term absolute absence does not refer to absence 
of sky-flower because sky-flower does not exist anywhere 
at all. Absence of only that is possible, which exists 
somewhere by some relationship. 

Therefore, the sentence “There is no sky-flower’ is an 
empty sentence according to this system. 

The absence of pot on the ground by contact is a fact 
which is true at all times, past, present and future. As a 
matter of fact, it also exists in the place where pot exists. 
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But its presence does not allow its knowledge to occur 
because its counter-positive is present there. 

Some philosophers like the Prabhakaras think that the 
absence of pot on ground is produced when the pot is 
removed from that ground and when the pot is brought 
back to that ground that absence gets destroyed. But this 
theory is not acceptable to the Nyaya-Vaisesikas. 

The reference ‘there is no pot on this ground by contact’ 
is valid in all the three times, present, past, and future. 

As a matter of fact, this absence refers to an absence of 
the denial of the relation of difference (bheda- sambandha). 


Text: 76 


MRS TAPĪRA: | UT Te: wey a 
aaff 

tādātmyasambandhāvacchinnapratiyogitāko "nyonyābhāvah. 
yathā ghatah pato na bhavatīti. 

Translation: 76 

A mutual absence is that absence which describes the 
counter-positiveness which is delimited by the relation of 
identity. For example, the pot is not cloth. 


Notes: 76 


Because x is identical with x and different from all that is 
not x, we say 'x is not y. It means 'x is identical with x', 
‘y is identical with y’ and so ‘x is not y’. This is a case of 
denial of the relation of identity. 
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k— identity 


Text: 77 


airh rufi arag Aaaa erat gfer AETI 
sarvesamapi padarthanam yathayathamuktesvevantarbhavat 


saptaiva padartha iti siddham. 


Translation: 77 

Since all entities (referents) can be included in the list of 
seven stated in the beginning, there are only seven types 
of entities which constitute the whole of our universe. This 


is how it has been established. 


Notes: 7'7 

Gautama Nyāyasūtra 1.1.1 mentions sixteen padārthas 
namely: process of knowing (pramana), object of 
knowledge  (prameya), doubt (sarnšaya), purpose 
(prayojana), example (drstanta), doctrine (siddhanta), 
member of syllogistic argument (avayava), imagined fact 
(tarka), conclusion (nirnaya), discourse to arrive at the 
truth (vàda), disputation (jalpa), negative attitude of 
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finding fault with a view without providing an alternative 
solution (vitanda), bad ground for inference (hetvābhāsa), 
twisting argument (cala), wrong answer (jàti) and points 
or ground for defeat (nigrahasthana). 

These padārthas are directly or indirectly helping 
factors in the process of inference. However, all of them 
are entities and therefore, these can be included in the 
already accepted seven sets of entities forwarded by the 
Nyaya-Vaisesika system. 

Thus, categorically the whole universe is put into 
seven categories of entities is an adequate and exhaustive 
classification. 


Text: 78 


PIRKTI | 
ISA far TANTE: || 
sft AANE: GATE: I 


kanadanyayamatayorbalavyutpattisiddhaye, 
annambhattena vidusa racitastarkasangrahah. 


iti tarkasangrahah samaptah. 


Translation: 78 

The learned scholar, Annambhatta, has composed this 
text called Tarkasangraha in order to facilitate the 
understanding of the learners about the doctrines of 
Kanada ie. Vaisesika) and Nyaya. Here ends the text 
Tarkasangraha. 
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Notes: 18 

This small introductory handbook of Nyāya-Vaišesika 
philosophy is a profound text through which one can easily 
enter into not only the Nyaya-Vaisesika system of thought 
but also into Indian intellectual and analytical traditions. 
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abhasvara 
abhāva 
abhāva-padārtha 
abhidheya 
abhidheyatva 
abhinna 
adharma 
adhikarana 
agni 
anaikāntika 
ananta 
ananyathāsiddha 
anavastha 
anadi 
anekanugata 
anitya 

anusna 
anusnasita 
anubhava 
anumana 
anumiti 
anupasamharin 
anyonyabhava 
ap 

apaksepana 
asamavayin 
asambhava 
asadharana 
asiddha 


Key Terms 


non-radiant 

absence 

negative entity 

nameable 

nameability 

not different i.e. identical 
demerit 

locus 

fire/heat /light 
inconsistent 

innumerable 

not redundant 

endless regress 

without a beginning 
consequtively present in many 
impermanent /non-eternal 
not hot 

not hot, not cold 
experience 

inference 

inferential cognition 
inconclusive 

mutual absence 

water 

throwing down 
non-material 
non-application 
inconsistent in a unique way 
unestablished/unknown 


English Translation with Notes 


asurabhi 
ativyapti 
atyanta-abhava 
avacchedaka 
avacchinna 
avayava 
avyapti 
ayathartha 
ayutasiddha 
aditya-loka 
agantuka-dharma 
akuncana 
ākānksā 

ākāša 

āmla 
a$rayasiddha 
atma 

badhita 
bhauma 
bhāsvara 
bhāva-padārtha 
bhāvanā 

bherī 

bhinna 

bhrama 

buddhi 

cala 

citra 

caksu 

cetana 


foul 

over-application 

absolute absence 

delimitor 

delimited 

member of syllogistic argument 





narrow-application 
false cognition 

not found unrelated 
world of sun 
contextual property 
contracting 
expectancy 
sky/ether 

sour 

whose locus is not known 
soul 

contradicted 
earthly 

radiant 

positive entity 
impression 

drum 

distinct 
error/erroneous cognition 
cognition 

twisting argument 
mixed colour 

eye 

conscious 
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curna 
danda 
dharma 
dhuma 

diš 
dravatva 
dravya 
drstānta 
duhkha 
dvesa 
gamana 
gandha 
ghrāņagrāhya 
guna 
gurutva 
harita 
hetvābhāsa 


hrasva 
iccha 
indriya 
l$vara 
jīvātman 
jūāna 
jüeya 
kanistha 
kapisa 
karana 
karma 
kasaya 
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powder 

Stick 

property / merit 

smoke 

space 
fluidity/liguidity 
substance 

example 
pain/unhappiness 
aversion 

moving 

smell/odor 

revealed by nose 
quality 

gravity/ weight /heaviness 
green 

fallacious ground or bad ground 
for inference 

of middle size 

desire 

sense-organ 

God 

individual Self 
cognition/knowledge 
knowable 

youngest 

brown 

instrument 

action 

astringent 
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katu 

kala 

karva 

karyarüpa 
krodha 

krti 

laksya 

laksana 

linga 
lingaparāmarša 
mahaddīrgha 
manas 
mithyajnana 
mrd 

mukha 
mürta-dravya 
naimittika 
nigamana 
nigrahasthana 
nirakara 
nirnaya 
nirvikalpaka-jnana 
nirvikalpaka-pratyaksa 
niskramana 
nisprakaraka 
nitya 
nityadravyavrtti 
nityasambandha 
padasamūha 
padārtha 


hot 

time 

product 

in the form of product 





anger 
volition 

the thing to be defined 

definition 

mark 

confirmatory cognition 

big/long 

mind 

false cognition 

earth 

face 

substance having limited size 
incidental 

conclusion 

points of defeat 

formless 

conclusion 

indeterminate cognition 
indeterminate perception 

going out 

without the gualifier 

permanent /eternal 

existing in permanent substances 
permanent relationship 

a collection of words/morphemes 


entity /referent 
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paksa 
paksa-dharmatā 
paūcāvayava-vākya 
paramāņu 
paramātman 
paratva 
parāmarša 
parārtha 
parārthānumāna 
parimāna 
parvata 

pata 

pācaka 

pīta 
pradhvamsabhava 
prakara 

prama 

pramana 
prameya 
prasarana 
pratijna 
pratiyogin 
pratici 
pratyaksa 
prayatna 
prayojana 

prana 
prag-abhava 
prthaktva 
prthivi 
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subject 

state of being in the subject 
five membered syllogism 
particle/atom 

God 

remoteness 

confirmatory cognition 
for convincing others 
inference to convince others 
measure 

mountain 

cloth 

cook 

yellow 

destruction 

qualifier 

true cognition 

process of knowing 
object of knowledge 
expanding 

proposition 
counter-positive 

east 

perceptual cognition 
volition/internal effort 
purpose 

breathing air (breath) 
pre-absence 
separateness 

earth 


126 


English Translation with Notes 


rakta 
rasa 
rasana 
rupa 
Sabda 


sanketa 


sankhya 
samaniyatatva 
samaveta-dharma 
samavaya 
samavāyi-kāraņa 
samāna 
sambandha 
samsargabhava 
samskara 
samsaya 

samyoga 

Sarira 

SaSa-srnga 

satta 
sarvadravyavrtti 
sarvajna 
savikalpaka-jnana 
savikalpaka-pratyaksa 
savyabhicara 


$abda-bodha 
sadhana 
sadharana 


red 

taste 

tongue 

colour 

sound 

primary relation between word 
and its meaning 

number 

co-extensiveness 

inherent property 

inherence 

material cause 

digestive fire in the stomach 
relation 

relational absence 
impression 

doubt 

contact/conjunction 

body 

rabbit's horn 

existence 

exists in all substances 
all-knowing 

determinate cognition 
determinate perception 

bad ground which suffers from 
the defect of inconsistency 
verbal understanding 
instrument/factor 


common 
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sadirananta 
sahacaryaniyama 
samsiddhika 
samsiddhika-dravatva 
samanya 
siddhanta 

smrti 

sneha 

spar$a 
$rotragrahya 
Sukla 

$yama 

sukha 

surabhi 

suvarna 
svarūpāsiddha 


svābhāvika-dharma 
svānumitihetu 
svārthānumāna 
tantu 

tejas 

uddeša 
upamāna 
upamiti 
upanaya 
utksepaņa 
utpatti 

vaktr 
varņātmaka 


Tarkasangraha of Annambhatta 


having a beginning and an end 
invariable concomitance 
natural 

natural fluidity 

universal 

doctrine 

remembrance 

moisture 

touch 

revealed by ears 

white 

black 

happiness (pleasure) 

fragrant 

gold 

bad ground the nature of which 
is not known 

natural property 

ground to infer for oneself 
inference for convincing oneself 
thread 

light 

listing of items to be discussed 
analogy 

analogical 

confirmatory sentence 
throwing up 
origination/coming into being 
speaker 

made of linguistic sound 
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varuna-loka 
vada 

vākya 

vāyu 

vāyu-loka 
vibhāga 
vihitakarmajanya 
viruddha 

visaya 
visista-jnana 
visesa 
vi$esa-padartha 
vi$esana 

vi$esya 

vyakti 
vyatireka-vyapti 
vyavaharika 
vyāpya 
vyāvartaka 
yathārtha 


world of Varuņa 

discourse to arrive at the truth 
sentence 

air 

world of Vāyu 

disjunction 

produced out of a sanctioned act 
opposite 

object of knowledge 

gualified cognition 

particular 

ultimate distinguishing entity 
gualification 

gualified 

particular individual 

negative concomitance 
transational 

pervaded 

distinguishing feature 


true 
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